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PREFACE
This thesis is something like a sximmary of what I have been
thinking for the past several years. My first theological quest
was the issue of "the core of the gospel," by which a person can
be saved; and the peripheral, which can be changed in accordance
with a culture. God has led me to come across unique biblical
verses, and theological and missiological thoughts through my
theological studies abroad. I am personally very pleased that I
have been able to write down an evangelistic strategy for the
Japanese on the basis of what I have learned about Matthew's
Gospel and John Wesley- Matthew 10:42 is the verse that I have
had in my mind for many years since I was encouraged by this verse
as I had door to door evangelism with other youth members in
Japan. It is quite intriguing to me that even a simple act of
hospitality to a missionary will assure heavenly reward for that
doer.
I would first like to show my gratitude to my academic
adviser Dr. Stephen Seamands, who gave me good advice in
synthesizing my several ideas for a thesis project and to complete
it as a readable one. I am very grateful to Mr. Art McPhee, who
voluntarily checked my English language of the first draft in
detail spending many hours. Without him, I was not able to make
my thesis acceptable in an academic standard. I used a free soft
of New Testament Greet text (UBS3) from Center for Computer
Analysis of Texts of University of Pennsylvania in order to write
out Greek words . Japanese friends and other friends at Asbury
encouraged me to complete my project. It was a great help for me.
Especially, my wife Yoshie always supported me in every aspect of
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my work spiritually and physically- I have found that thesis in
English language was in fact a task beyond my ability. However,
God enabled me to complete.
I personally believe that my theological angle in seeing the
relationship between good works and Christian initiation should be
given more attention. Since my thesis has not reached an academic
clarity, I would like other brilliant theologians to pursue this
theme further. However, I would be very pleased if this thesis
could be used in showing a new theological insight for someone.
Together with my wife, I am now about to be sent to the
United Kingdom as a missionary from Japanese churches to do
ministry, with British churches in the U.K, among Japanese
expatriates. It is time for me to put into practice what I have
written down on my desk. I do pray that God would draw many
Japanese to Himself while they stay in the U.K.
Summer 1995
V
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CHAPTER 1
INTRODUCTION
Protestant missions in Japan began in the last quarter of the
nineteenth century. But the percentage of Christians in Japan
(just one percent of the total population) has not changed since
the 1930s. This ineffectiveness may be clue to communication
problems. In this context, Jesus' words recorded in Matthew 10:42
are very illuminating: "And whoever gives even a cup of cold water
to one of these little ones in the name of a disciple - truly I
tell you, none of these will lose their reward. "i A person's
response to the disciple of Christ through a "good work" (giving a
cup of cold water) has something to do with his/her salvation (the
same reward with the disciple). The Japanese tend to express
their true inner thoughts /attitudes nonverbally. They are good at
communicating in this way. Thus, a possible strategy for
evangelistic outreach to the Japanese might be to encourage a
nonverbal response to the Gospel, perhaps through good works.
Since the Reformation, "justification by faith alone through God's
grace" has been the Protestant watchword. But does that exclude
encouraging "good works" as a sign that one is responding to
grace? The Gospel of Matthew with its emphasis on keeping on the
law might help to answer this question. So might John Wesley's
concept of prevenient grace, in which the Holy Spirit seeks
responsiveness prior to justification. But can this emphasis on
1 Any quotation of the Bible is from NRSV, if there is no
specific note
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deed as response be substantiated biblically, theologically, and
missiologically?
The Statement of the Problem
Thus, the problem of the thesis, can be summarized as
follows: How can Matthew's concept of good works, Wesley's
concept of prevenient grace, and insights from contemporary
missiology provide a strategy of evangelism for the Japanese?
The problem will be divided into three sub-problems. What is
Matthew's concept of good works and how does it function in
Christian initiation? What is John Wesley's concept of prevenient
grace and how does it relate to good works? How can the two
concepts be used to formulate a missiological strategy for the
Japanese?
The concept of "good works" itself is not as explicit in
Matthew as it is Pauline writings. Yet, other concepts, such as
"law," and "recompense" in Matthew's Gospel do suggest this
concept. Thus, we may be able to define Matthew's understanding
of good works reasonably through an examination of these related
concepts. In this process, a holistic understanding of the Gospel
is crucial. In considering the relation of good works to
Christian initiation, two passages are key: Mt. 10:40-42, and Mt.
25:30-46. The reward for good works in both pericopes is the
kingdom of heaven. Thus, Matthew's concept of the Kingdom of
heaven also has to be dealt with carefully.
The second main concept to be considered is John Wesley's
concept of prevenient grace, including related issues such as his
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anthropology and his teaching on the means of grace. Wesley
stressed that persons should respond according to the grace which
was given to them, according to their stage in the order of
salvation, that they may grow from grace to grace.
A tentative strategy of evangelism may emerge through these
biblical and theological concepts, but it has to be evaluated in
the light of missiological discipline. In order to do that,
several missiological concepts will be introduced. Finally,
Japanese culture, especially in an area of social relationship has
to be examined reasonably so that practical strategies can be
formulated in Japanese context.
Review of literature
I plan to use the following books and articles in addressing
the problem I have raised.
Matthew's Concept of Good Works Although the concept of good
works in Matthew's theology has not been examined directly as it
has in Pauline theology, it is a concept which may be discussed
both in terms of ethics and in relation to salvation. Matthew and
Paul; A Comparison of Ethical Perspectives^ by Roger Mohrlang is
one of the best comprehensive works on Matthew's view of ethics.
He compares Matthew's and Paul's views from five different
perspectives: Law; reward and punishment; relationship to Christ
and the role of grace; love; and inner forces. His work is basic
2 Roger Mohrlang, Matthew and Paul: A Comparison of Ethical
Perspectives (Cambridge: Cambridge University Press, 1984).
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to understanding Matthew's concept of good works. Blaine
Charette's The Theme of Recompense in Matthew's Gospel, 3 gives
attention to "the Old Testament covenantal background." Through
literary criticism, he seeks to discover why the theme of
recompense is more prominent in Matthew than other Gospels.
Redactional and literary criticism are useful in helping us
achieve a holistic understanding of the Bible. R. T. France's
recent book, Matthew; Evangelist and Teacher^ presents a relatively
comprehensive review of recent scholarship on Matthew. An
excellent study of literary criticism in relation to Matthew is
David R. Bauer's The Structure of Matthew's Gospel; A Study in
Literary Design. s Jack D. Kingsbury's book, Matthew^ presents a
theological understanding of Matthew's Gospel utilizing
redactional criticism.
Matthew 10:40-42 and 25; 31-46 are very important for
examining how Matthew's concept of good works relates to
salvation. The latter passage has been the focus of many scholars
since the early Church period. Sherman W. Gray presents a
comprehensive historical survey on the interpretation of this
pericope in The Least of My Brothers: Matthew 25; 31-46 A History
3 Blaine Charette, The Theme of Recompense in Matthew's Gospel
(Sheffield: JSOT Press, 1992).
4 R. T. France, Matthew: Evangelist and Teacher (Grand Rapids,
Michigan; Academie Books, 1989).
5 David R. Bauer, The Structure of Matthew's Gospel A Study in
Literary Design. (Journal for the Study of the New Testament
Supplement Series 31, Bible and Literature Series 15 Sheffield:
Almond Press 1988).
6 Jack D. Kingsbury, Matthew, 2nd enl. and rev. ed.
(Philadelphia: Fortress Press, 1986).
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of Interpretation. 7 It is useful to consider various possibilities
of interpretation. But since the arguments for each
interpretation are inevitably short, it is not so good source for
exegesis. One intriguing interpretation on Matthew 25:31-46 which
involves "the representative nature of the concept of the Son of
Man, "8 is suggested by G. R. Beas ley-Murray in his book Jesus and
the Kingdom of God. He goes to considerable length to interpret
this pericope, though his main concern is Jesus' concept of
kingdom of God. Understanding this passage is crucial to our
study since the relationship between Jesus' identification with
the afflicted and his good works will be a key in formulating a
strategy of evangelism for Japanese seekers.
These two pericopes are also relevant to the concept of
hospitality. In this respect. New Testament Hospitality:
Partnership with Strangers as Promise and Mission, 9 by John Koenig
is important. Koenig describes Jesus' hospitality as "sharing the
feast of the Kingdom" and a ministry of "God's abundance." His
insights are useful in relating good works to the kingdom of God.
Wesley's Concept of Prevenient Grace and Good Works Colin W.
Williams' work: John Wesley's Theology Today, lo (1960) is a
7 Sherman W. Gray, The Least of My Brothers: Matthew 25: 31-46
A History of Interpretation (Atlanta: Scholars Press, -1989).
8 G. R. Beas ley-Murray , Jesus and the Kingdom of God (Grand
Rapids: W. B. Eerdmans Publishing Company, 1986), 311.
9 John Koenig, New Testament Hospitality: partnership with
strangers as promise and mission (Philadelphia: Fortress Press,
1985) .
10 Colin W. Williams, John Wesley's Theology Today (Nashville:
Abingdon Press, 1960).
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standard study of John Wesley's theology. It contains a
comprehensive view of Wesley's doctrine. But, specifically, the
concept of prevenient grace is necessary to resolve the problem of
my thesis. In this respect, Charles A, Rogers' work: The Concept
of Prevenient Grace in the Theology of John Wesley, n is most
helpful. Rogers is convinced that prevenient grace is the core
concept of Wesley's whole theological framework. He considers it
especially in relation to Christian initiation. Mark Royster's
work, "John Wesley's Doctrine of Prevenient Grace in Missiological
Perspective, "12 is also pertinent. His primary concern is "the
relationship between the implicit work of God on all persons, in
all contexts, and the explicit communication of the Gospel
message. "13 Wesley's sensitivity to this relationship is evident
in his small group ministry -
Mitsuru, S. Fujimoto's work, John Wesley's doctrine of Good
Works , 14 is also useful for my thesis. His aim is to study the
relationship between Wesley's doctrine of good works and
justification. Prevenient grace is relevant to this relationship.
Though his method of presentation is historical, I can get
valuable information from his work. Ole E. Borgen wrote John
11 Charles Allen Rogers, The Concept of Prevenient Grace in
the Theology of John Wesley, (Ph.D. diss., Duke University, 1967.
Ann Arbor, UMI, 1986. 68-5238).
12 Mark Royster, "John Wesley's Doctrine of Prevenient Grace
in Missiological Perspective," (D.Mis. diss., Asbury Theological
Seminary, 1986).
13 Ibid., 1.
14 Mitsuru S. Fujimoto, John Wesley's Doctrine of Good Works.
(Ph.D. diss.. Drew University, 1986. Ann Arbor, UMI, 1987. 86-
16866) .
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Wesley on the Sacraments; A Theological Study, is which focuses on
Wesley's view of the Lord's supper and baptism. Through it I can
gain insights concerning Wesley's view of the means of grace.
John Wesley's "experimental religion" is generally understood in
the context of the personal salvation experience, however, Donald
A. D. Thorson tries to understand it in its practical application
in his article, "Experimental Method in the Practical Theology of
John Wesley. "16 it provides us useful insights on how good works
relates to the spiritual maturity of Christians and Christian
communities .
One recent work on Wesley's theology is Responsible Grace;
John Wesley's Practical Theology, i7 by Randy L. Maddox. Maddox
tries to integrate various aspects of Wesley's doctrine and
practical ministries under the umbrella of "responsible grace."
The parts that refer to divine revelation, anthropology, and means
of grace are especially useful for my thesis.
A Strategy of Evangelism for the Japanese After achieving a
biblical and theological understanding of good works, my next task
will be to apply it to the Japanese cultural context. For this
purpose, several missiological insights are useful. One is Paul
G. Hiebert's concept of "bounded sets versus centered sets," found
15 Ole E. Borgen, John Wesley on the Sacraments; A Theological
Study , 1972, (Reprint, Grand Rapids, Michigan: Francis Asbury
Press, 1985).
16 Donald A. D. Thorson, "Experimental Method in the Practical
Theology of John Wesley," Wesleyan Theological Journal, 24
(1989) :117-141.
17 Randy L. Maddox , Responsible Grace: John Wesley's
Practical Theology (Nashville: Kingswood Books, 1994).
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in his article: "Conversion, Culture and Cognitive Categories . "is
It is useful to identify individuals as Christians or seekers in
the earliest stage of their salvation apart from their knowledge
of Christianity. In his book: A Wideness in God's Mercy, Clark H.
Pinnock introduces the concept of subjective and objective
religion, 19 in order to verify the theological position that the
unevangelized may not be damned if they live righteously in
accordance with the light received from general revelation. This
concept helps us to identify any response to prevenient grace in
the unevangelized Japanese who live in a muti-religious society.
George G. Hunter III suggests "an inductive-mission model" of
evangelism for those who do not feel any physical and emotional
needs , but rather have aesthetic and intellectual needs . This
model can be found in his book: The Contagious Congregation:
Frontiers in Evangelism and Church Growth. 20 This insight will be
one of keys in relating the concept of good works to evangelism,
because the inductive model encourages individuals to take part in
Christian activities (good works). Royster also provides valuable
insights in his dissertation cited previously, on "the dynamics of
individuals responding to grace in a context of collective
18 Paul G. Hiebert, "Conversion, Culture and Cognitive
Categories." Gospel in Context. 1 no. 4 ( 1978 ): 24-29 .
19 Clark H. Pinnock, A Wideness in God's Mercy: the Finality
of Jesus Christ in a World Religions (Grand Rapids: Zondervan,
1992) .
20 George G. Hunter III, The Contagious Congregation:
Frontiers in Evangelism and Church Growth (Nashville: Abingdon
Press, 1979).
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responses to grace. "2i This is relevant because Japanese culture
is group oriented.
General knowledge of Japanese behavior and religious
orientation is necessary to integrate biblical, theological and
missiological insights into an effective strategy. Takie S.
Lebra's book, Japanese Patterns of Behavior, 22 offers a
comprehensive view of this subject. Minoru Hayashi 's
dissertation. Learning from the Japanese New Religions, 23 also
discusses several key issues that relate to Church growth in
Japanese religious and cultural contexts.
Finally, we need to know how Christianity has been accepted
by the Japanese and has influenced Japanese society. Church
Growth in Japan24 deals with the period from 1859 to 1939. In this
period, the Japanese Church experienced its most rapid growth.
Lessons from of this period are valuable in formulating an
effective strategy. Two articles on how Christianity has
penetrated Japanese society are "Japanese Encounter with the
Bible" 25 by Bernardin Schneider, and "The Penetration of the Life
21 Royster, "John Wesley's Doctrine of Prevenient Grace in
Missiological Perspective," 238.
22 Takie Sugiyama Lebra, Japanese Patters of Behavior
(Honolulu: the University Press of Hawaii, 1976).
23 Minoru Hayashi, Learning from the Japanese New religions ,
D.Mis. diss. Fuller Theological Seminary, 1988. Ann Arbor, UMI,
1992. 88-09489.
24Tetsunao Yamamori, Church Growth in Japan (Pasadena: William
Carey Library, 1974).
25 Bernardin Schneider, " Japan's encounter with the Bible,"
Japan Christian Quarterly. 48 (Spring 1982):69-78.
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and Thought of Japan by Christianity , "26 by I. Nitobe.
Theoretical Framework
To speak of good works in connection with Christian
initiation sounds like "justification by works," but I fully
intend to pursue my thesis within the classical evangelical
understanding that persons are saved by grace through faith in
Jesus Christ apart from good works. Nevertheless, while good
works cannot be a means of salvation, I hope to show that they may
well be thought of as a sign or expression of faith. It is from
this perspective that I wish to consider a functional relationship
between good works and Christian initiation.
Regarding John Wesley's concept of the prevenient grace, I
will not seek to determine if it is biblically and theologically
sound. Rather assioming its validity, I will aim to evaluate it in
connection with a proposal for more effectively reaching people
with the gospel.
Strategies of evangelism need actual field surveys to
substantiate their validity. But, in this thesis, my strategic
proposal is suggested without practical substantiation. An
accurate picture of contemporary Japanese culture, also requires
practical research. Of necessity I will here be dependent upon
secondary sources and my own personal experiences.
26 I. Nitobe, "The Penetration of the Life and the thought of
Japan by Christianity," Japan Christian Quarterly, 47 (Spring
1981): 68-75.
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Justification for This Study
Protestant churches have traditionally affirmed
"justification by faith alone" against any Catholic notion of
"justification by works." But, does the Bible, as some say,
really portray faith as antithetical to all works? In the Old
Testament, observance of the law is clearly emphasized. People
are supposed to be able to become righteous before God by keeping
the law. The New Testament does not deny this in principle, even
though the Messiah needed to come for our salvation. Matthew's
Gospel, especially, highlights observance of the law, and it is
intriguing to see how the evangelist integrates good works with
the new theological dimension (Christ has come).
John Wesley emphasized our responsibility of responding to
God's grace. But he also introduced various means of responding.
In the context of conversion, we commonly expect people to
respond to God's grace by a verbal confession. But this type of
response has not been effective or suitable with the Japanese.
John Wesley's theology (prevenient grace and means of grace)
offers viable, productive alternatives of response.
Since mission in Japan has known no real breakthrough, the
search for more effective strategies of evangelism is surely
warranted. The word of God has been sowed in the hearts and the
minds of the Japanese extensively by various mission groups. But
no one has shown them how to respond to it in their own culturally
appropriate way and in their own level. If Japanese individuals
can respond to God's grace step by step from the right beginning
of the order of the salvation, they may be eventually led to true
conversion. So this study promises to be helpful to the
Yokoyama 12
missionary enterprise in Japan.
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CHAPTER 2
MATTHEW'S CONCEPT OF GOOD WORKS
In Catholic doctrine, good works have been identified with
meritorious human works which achieve favor with God. Protestants
have rejected such a synergistic view of salvation. When "good
works" are usually regarded as charitable deeds before God. But,
I am proposing a wider view of this concept, which I believe is
more consistent with Matthew's concept of good works. There is no
doubt that Matthew puts a greater stress on "doing" than the other
Gospels. Matthew uses the term good works (xa Ka>^a epya ) once in
his Gospel(5:16) , but he has no equivalent for "works of the
Law" ( Epya vojAOD ) found in Pauline theology. The evangelist does
not explain his concept of good works; his understanding is
presupposed. I hope to extract his concept of good works by
focusing on his major related theological emphases such as the
kingdom of heaven, discipleship, recompense, and Jesus the Son of
God.
The Kingdom of Heaven and Good Works
All the Synoptic Gospels make it clear that the kingdom of
God/heaven was the central message of Jesus' earthly ministry.
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Matthew, however, uses this concept more often than any other. i
He used the formula "the gospel of the kingdom" (x6 Evayyikiov vqc,
PaoiXEiag) to summarize Jesus' earthly ministry. 2 (4; 23; 9:35;
24:14; cf.26:13) Matthew 4:17 ("From that time Jesus began to
proclaim, 'Repent, for the Kingdom of heaven has come near'") is
the pivotal verse in the structure of Matthew's Gospel. "From
that time" ( Ajio tote rip^axo) is a formula Matthew uses to indicate a
new start. 3 Thus Jesus is depicted as beginning his public
ministry with the proclamation of the Kingdom. Matthew has John
the Baptist proclaiming the same message as Jesus(3:2) in contrast
to Mark where he proclaims "a baptism of repentance for the
forgiveness of sins," (Mk.l:4) Therefore, the concept of 'the
kingdom of heaven' is one of the most important themes in
Matthew's presentation of the Gospel.
The term "kingdom" is used in various contexts : as a summary
of Jesus' ministry, as a key theme in his parables, and in Jesus'
sayings. Yet, how is the concept of good works related to
Matthew's understanding of the kingdom?
Jesus' proclamation of the gospel is "Repent, for the kingdom
of heaven has come near" (Mt.4:17). The news that the kingdom of
heaven has come near requires repentance from the hearer as an
1 Matthew uses it 50 times, Luke 39 times, Mark 14 times, John
5 times. "Matthew offers a richer and more nuanced picture of
Jesus' teaching on the kingdom of God than Mark. For in addition
to his nine Markan and his nine Q sayings, he has another thirty-
two sayings peculiar to himself." C.C. Caragounis, "Kingdom of
God/Heaven," in Dictionary of Jesus and the Gospel, 427.
2 J. D. Kingsbury, Matthew: Structure. Christoloay. Kingdom.
128f .
3 D. R. Bauer, The Structure of Matthew's Gospel. 68.
Yokoyama 15
immediate response to it. Matthew drops the last part of the
Marcan phrase, "believe in the good news" (Mk.l:15). So there is
no doubt he means to emphasize repentance. Repentance in the
first Gospel implies not mere mental turning around but a radical
and practical change of heart which is manifested in "fruit worthy
of repentance" (Mt. 3:8) . This phrase should be understood in the
Old Testament sense in which the prophets used it as a way of
warning Israel. 4 To repent means to "come back covenant-
obedience. "5 Matthew has John the Baptist proclaiming the same
"message" as Jesus. In his view John's urgent call of repentance
is more crucial than John's call to baptism. 6 W.D. Davies and
D.C. Allison argue that since Matthew does not develop his own
theology of repentance in passages where he uses ^exavoia (3:8,11)
and jXExavoLECo ( 3 : 2 ; 4:17, 11:20,21; 12:41), the concept is "less
than a key theme. "^ However, Matthew is always challenging the
reader to total obedience to the will of God, which is the outcome
of a true repentance, even when he does not use this term. 8 Thus
it is clear that, for Matthew, repentance is not just an initial
4 R. T. France, Matthew, 90.
5 Ibid.
6 R. H. Gundry, Matthew: A Commentary on His Handbook for a
Mixed Church under Persecutions. 42.
7 W.D. Davies and D.C. Allison, The Gospel according to Saint
Matthew, vol. 1, 388f.
8 Behm, J and Wiirthwein, E. " nExavoEO), JAExdvoia , " in Theological
Dictionary of the New Testament, edited by Gerhard Kittel.
Translated by G. W. Bromiley. vol. IV, 1002.
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turning to God but something one has to do now and continue to do. 9
The imperative mood indicates that the listener's immediate actual
response is essential. The good news of the kingdom calls the
reader to appropriate action.
The sximmary description of Jesus' ministry (Mt.4:23, 9:35)
shows that it includes both words and deeds. In the structure of
Matthew, both are emphasized in the unit 5:1 - 9:34. The first
part of this unit is the Sermon of the Mount (5:1 - 7:29) and the
second part is Jesus' ministry of healing and his miracles. This
two-fold pattern of Jesus ' ministry is to be followed by the
disciples as wellio (10:5-15). They are to proclaim that "the
kingdom of heaven has come near," and they are to "cure the sick,
raise the dead, cleanse the lepers, cast out the demons." Thus,
sharing of the good news of the kingdom includes both the words
and deeds (divine good works). Otherwise, the nearness of the
kingdom will not be presented properly and fully.
The association of divine deeds, God's miraculous
interventions with the presence of the kingdom, is clearly stated
in Matthew 12:25-28: "If it is by the spirit of God that I cast
out demons, then the kingdom of God has come to you." Against the
Pharisees' attribution of Jesus' exorcism to Beelzebul, Jesus
claimed on the basis of the signs of divine power evident in his
ministry, that the kingdom of heaven is at hand. Though this
pericope is discussed often by scholars in relation to the issue
90n the contrary, Davies and Allison, say that Matthew's less
interest in "repentance" is "to be explained by the fact that
Matthew thought of repentance primarily as associated with
entrance into the Christian community, in which case it would be
applicable principally to outsiders and thus not prominent in a
book addressed all to believers." 388f.
10 Bauer. The Structure of Matthew's Gospel. 58.
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of the actual presence of the kingdom of heaven on the earth, it
is also an appropriate passage for considering the deeds (good
works) of the kingdom. The divine intervention (exorcism in this
case) is not expressed as neutral power here. Rather, it is the
divine power against the evil of the kingdom of Satan. This
conflict between the two kingdoms is highlighted throughout the
first Gospel(4: 1-11; 6:13; 11:12; 13:39; 16:23). Jesus' victory
against Satan is expressed as "tying up the strong man [Satan]"
(12:29). It is very much a language of power and action. In
other words, the sovereignty of God over against Satan is a key
sign of the presence of the kingdom of heaven. This sovereignty
of God is expressed in powerful deeds, i.e. good works.
Matthew 11:12 also seems to affirm this reality. Although
whether (3id^ETaL is passive or middle in Greek is debated, if we
take it as middle, n it will be translated "The kingdom of heaven
is powerfully breaking out (into the world), and violent men are
strongly attacking it."i2 if this is the case, its implication is
parallel the image of binding the strong man (Mt. 12:28).
The nature of the kingdom is manifested in Jesus ' deeds in
its activity and powerfulness . Jesus' sayings and parables also
connect deeds with the kingdom. For example, in the Sermon on the
Mount, the kingdom of heaven is related "to do[ing] the will of
God." Matthew 7:21-27, a summary of the discourse, stresses that
11 G. E. Ladd interpreted this verb as middle and the violent
as any who seeks the kingdom radically, in The Presence of the
Future , 163f. Beas ley-Murray regards it as middle but the violent
as any who opposes the kingdom of heaven, in Jesus and the Kingdom
of God, 91-96. R. H. Gundry takes a passive mood for this verb
and interprets the whole verse in the context of the persecution
which the kingdom is still subject to, in Matthew, 233-6.
12 Beas ley-Murray, 92 f.
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only those who do the will of God will be able to enter into the
kingdom of heaven. This message comes up repeatedly in the first
Gospel: do good works i.e. God's will (5:16); "Whoever does them
(Law) and teach them (Law) will be called great in the kingdom of
heaven" (5:19); "Be perfect ... as your heavenly Father is
perfect" (5:48); by doing good to others more than what is
expected commonly; "Whoever does the will of my Father in heaven
is my brother and sister and mother" (12:50). There are many more
examples. Jesus challenged the rich young man to do more to
become perfect (19:21). In the Great Commission, Jesus ordered
the disciples to "make disciples of all nations . . . teaching them
to obey everything" that he commanded (28:19-20). This radical
obedience to the will of God is the surpassing righteousness which
"exceeds that of scribes and Pharisees" (5:20). It is very clear
that, for Matthew, whether one can enter into the kingdom of
heaven depends on his or her radical commitment to obey the will
of God. However, Matthew does not say that good works secures
one's salvation (justification by works). Rather he points out
what Christianity (Christian life) is all about. 13 Thus, the
element of deed (good works) is connected closely to essence of
the kingdom.
In the sayings of Jesus, so far, we have seen that the divine
deeds of Jesus (healing and exorcism) are signs of the presence of
the kingdom of heaven and the human deeds (to repent, to do the
will of God), are also signs of the kingdom. The parables also,
affirm these connections. Bruce Chilton says that "the parables
depict the Kingdom as divine activity by means of motifs of
13 Luz, Matthew, vol.1 450. "The Christian faith is the
practice itself and not the basis of an (ethical) theory of
practice. "
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narrative metaphor. Their ethical themes emerge as those motifs
engage the hearer as response to the Kingdom which is depicted. "i4
The parable of the mustard seed (13:31-32) is a very simple and
short parable about the nature of the kingdom. In this parable,
the motif is the growth of the seed. Its ethical theme is one's
commitment to let the seed (words) grow in his/her field (heart).
However, the kingdom itself is not equal to the seed, nor the
field, nor the person. Rather, these three elements illustrate
the nature of the kingdom as both divine and human performance . is
The divine performance urges the hearer to respond in his/her
performance. Chilton and McDonald go further:
The logic of the parabolic method contains the implication
that the 'mystery' of the Kingdom � the riddle of God's
presence, power and purpose, and of human duty, value and goal
- will unfold itself not in the systematic exploration of the
myth or symbol of 'the Kingdom of God' but through reflection
on and response to features of real life delineated and imaged
in parable . 16
Thus, it can be said that in the parable, the divine and human
deeds are interrelated organically to communicate richly what the
kingdom is all about.
Jesus communicates profound truth in parables. One might
also say that he lives out what he teaches in parable. 17 That is,
Jesus himself, his ministry and life also are parabolic stories.
14 Chilton and McDonald, Jesus and the Ethics of the
Kingdom , 37 .
15 Ibid. 17.
16 Ibid. 69
17 Ibid. 70
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which have to be told and to be responded with actions . The
cross as the high-point of Jesus' earthly life is definitely the
parable of parables in this sense. i9 The nature of the kingdom of
heaven is well depicted in Jesus ' actions . An example is the
theme of feast/banquet in his teachings and in his life style.
The banquet theme is prominent in the parables, sayings, and
ministry of Jesus. He says, for example, "1 will tell you, many
will come from east and west and will eat with Abraham and Isaac
and Jacob in the Kingdom of heaven" (Mt.8:ll). Two parables also
portray the heavenly banquet (22:1-14, 25:1-13). But Jesus' own
pattern of table fellowship must also be included. One example is
Jesus ' meal with Levi and his friends , during which he was accused
by the Pharisees of eating with sinners. At the Last Supper,
Jesus shared the Passover meal with his disciples and mentioned
the feast in His Father's kingdom( 26: 26-29 ) . Further, Matthew's
two great feeding miracle stories must also be included (14:13-21,
15:32-39). Each indicates the element of abundance in the great
feast/banquet to come. Thus, John Koenig says, "It is surely
noteworthy that the images of God's kingdom that predominate
overwhelmingly in Jesus' teaching are those associated with the
production of food and drink or homelike refuge for God's
creatures . "20 we conclude that the reality of the kingdom is to be
experienced in our actual participation in God's good works (table
fellowship) for us. Here again, then, there is an
interrelationship between the divine (gracious works) and human
18 Ibid. 70
19 Ibid. 75
20 Koenig, New Testament Hospitality. 27
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( responding works ) deeds .
In summary, in the first Gospel the kingdom of heaven is
present in Jesus' deeds and words, and our appropriation of the
kingdom comes in our responses of repentance, total obedience to
God's will, and sharing the heavenly feast. The kingdom of heaven
is in large measure depicted in the language of deeds (good
works). Jesus own ministry is a parable of the kingdom. The same
is expected of the disciples . They too should be parables of the
kingdom.
What are the implications of this portrayal of the kingdom
with respect to deeds /good works? If there is a divine deed which
is appreciated through human deed (proper response), the kingdom
becomes manifest. But if there is no proper response, there is no
reality of the kingdom, as when Jesus "did not do many deeds of
power there [Nazareth], because of their unbelief "(13:58) . The
kingdom comes only as fully as warranted by proper response on the
side of humans. This response to divine good works is also the
key to true discipleship, a concept which will be discussed in the
next section.
Discipleship and Good Works
Discipleship is one of the main themes of Matthew's Gospel in
that it is a distinctive feature of each of the five discourses.
Of all the characters who appear in Matthew's narrative, the
disciples are primary. 21 Like the comparison between the mission
of Jesus and the mission of the disciples, the comparison between
21 Kingsbury, Matthew as Story. 13
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Jesus and the disciples is prominent in this Gospel. 22 The main
goal of the Great Commission is "to make disciples" rather than to
proclaim the good news per se (28:19). But let us examine how
good works are related to discipleship of Matthew's Gospel.
Jesus called Peter, Andrew, James, and John as his disciples
at the beginning of his public ministry, saying "Follow me, and I
will make you fish for the people" (4:18-22). This was the
beginning of their discipleship. The word "follow" indicates the
nature of discipleship in Matthew, though there are many
occurrences in which this term is used in a literally sense,
especially in the case of the crowd (cf. 4:25, 8:1, 12: 25). 23
This following after Jesus involves total commitment to
Jesus. (4:20, 10:38, 16:24) The disciples will follow the steps of
their master even when it means taking up their cross.
Discipleship means giving priority to Jesus in all circumstances
(8:22). In Matthew is a matter of obedience and imitation of
Jesus, both in word and deed.
Matthew 12:50 equates discipleship with doing the will of
God: "whoever does the will of my Father in heaven is my brother
and sister and mother. "24 This verse which closes a narrative
section (11:2 - 12:50) shows who is the true disciple in the
context of increasing opposition to Jesus. 25 Doing the will of God
is, thus, the essence of being a disciple of Jesus, just as it is
22. Bauer, The Structure of Matthew's Gospel, 57-63.
23. R. T. France, Matthew: Evangelist and Teacher, 262f.
24 Ibid., "Bother" is the another term for disciple, 264.
25,France, Matthew, 215.
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the key to entering into the Kingdom of heaven.
The concept of righteousness ( 6LKaLooi3vTi ) is relevant to
Matthew's understanding of the phrase: "to do the will of God."
The noun 6LKaLOoajvri is used only seven times in the first Gospel,
and six out of seven are found in the Sermon on the Mount
(3:15.5:6,10.20, 6:1,33, 21:32). Jesus fulfills all righteousness
by being baptized even though he does not need it thus indicating
that the nature of righteousness in Matthew is to do all that is
good (3:15). Righteousness has to be sought with hunger and
thirst (5:6, 6:33), but its true nature is more than what the
Pharisees and the scribes practiced (5:20, 6:1). John the Baptist
showed the way of righteousness (21:32). France says that
"dLKaiocTuvri was for Matthew a term which aptly summed up what was
distinctive about following Jesus. "26 Hence Matthew's concept is
very different from the Pauline concept of 6LKaLocruvTi . In Paul,
righteousness is a gift from God bestowed freely because of the
work of Christ. However, in Matthew, it has to do with obedience
and "a matter of human behavior. "27
Matthew's concept of the discipleship discussed so far is
closely connected with works. Is there any faith element in being
a disciple of Jesus in the first Gospel? "Little
faith" (6>^iYOJtLOTa 28 and 6XiYOJii(jrog29 ) is peculiar in Matthew and
26 France, Matthew: Evangelist and Teacher. 266
27 Ibid. 266
28 17:20
29 6:30; 8:26; 14:31; 16:8
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attributed mostly to the disciples when they failed to put their
trust in Jesus. "Faith" (jTLorig) is related to miracle stories
extensively . 30 Its meaning is almost identical with "trust. "3i
On the basis of this trust. Gentiles are welcome to the kingdom,
and the original heirs of the kingdom are rejected due to the lack
of faith32 (8:10). "To believe" ( JtLarEUCO ) is used nine times in
Matthew. Though three occurrences (8:13; 9:28; 21:22) are in
stories of healing or miracles, others seem to connote a general
sense of belief in Jesus . 33 Gerhard Barth says that jtLcrtEiJCi) and
jiLOTLg denote trust, willingness, and "obedience or alternatively
faithfulness to the will of God, the law"34 in contrast to Mark's
Gospel, 35 Matthew seems to avoid the use of "unbelief" {aniaria) in
connection with the disciples. 36 in the first Gospel, "unbelief"
30 8:10 (healing of a Centurion's servant), 9:2 (healing of a
paralytic), 9:22 (healing of a daughter of a leader of the
synagogue), 9:29 (healing of two blind men), 15:28 (healing of a
Canaanite woman's daughter), 17:20 (curing a boy with a demon),
21:21 (a faith to able to move a mountain).
31 G. Barth, "Matthew's Understanding of the Law," 112, in
Tradition and Interpretation in Matthew, by G. Bornkamm, G. Barth,
and H. J. Held.
32 Ibid.
33 18:6 (these little ones who believe in me), 21:25,32 (did
not believe in John the Baptist), 21:32 (the sinner believed in
Jesus), 24:23,26 (do not believe any wrong information of a second
coming of the Messiah), 27:42 (in the chief priests' swearing).
34 Barth, "Matthew's Understanding of the Law," 114-5.
35 Mk.4:40 ovK e'xete jii'otlv in the story of Jesus' stilling a
storm, but, Mt.8:26 Tl 6EL>tOi eote, oXiYOJiiotol .
36 R.G. Gundry, Matthew, 156.
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is only attributed to non-believers at Nazareth, ( 13 : 58 ) and to the
unbelieving generation (17: 17). 37 But doubt (14:31, 28:17) can
coexist with the believers ' /disciples ' faith. 38
So two types of understanding of faith can be identified in
Matthew. One is a special faith to be able to do miraculous
deeds . The other is trusting faith that results in a relationship
with the Lord. 39 The disciples never lose their faith in the
latter sense in Matthew's understanding of the disciple.
In relation to "faith," the concept of "understanding"
(ODVLEvai) is important in this Gospel. Matthew improved Mark's
version of the disciples' lack of understanding. For instance, in
the story of Jesus' walking on the water, the disciples are
reproached due to their lack of understanding in Mark 6:52, but in
Matthew 14:31ff., they worship Jesus, "saying, 'Truly you are the
Son of God,'" (which means that they understood who Jesus was)
though Peter is described by Jesus as being of "little faith. "40
Although the disciples occasionally fail in understanding (13:36;
15:15), they do understand eventually with Jesus' instruction. 4i
37 The disciples are not included in the djiioxog generation
here, because Matthew omits 'to them' [the disciples] from Markan
version and denotes the Israel in 'generation.' cf.ll:16 etc. in
Matthew , by Gundry, 350.
38 Doubt is "being of two minds," in Matthew, by Gundry, 660.
39 Luz, "The Disciples in the Gospel according to Matthew" 107
40 G. Barth says that "Matthew has made alternations in the
following passages or introduced the thought of 'understanding' in
an emphatic way:" 13:19,23,51; 14:31ff.; 16:9,12; 17:9,13,23, in
"Matthew's understanding of the Law," 106.
41 Ibid., 109.
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The disciples are not depicted as those who are more intelligent
than ordinary people. Barth says that "understanding" itself is a
gift of God, and it is "an opening of the hearts," the opposite of
"obduracy . "42 However, "understanding" does not exclude
intellectual activity, i.e. "recognition. "43 "Thus, in 13:15;
15:10; 16:9; 17:12, with the understanding an element of willing
is also posited. "44 in other words, "understanding" as a gift can
be actualized only through human willingness to want to recognize
divine truth.
What, then, is the relationship between 'understanding' and
'faith'? Matthew's version of the story of Jesus' walking on the
water shows clearly that the disciples did understand who Jesus
was, i.e. the Son of God, nevertheless their faith was weak
("little faith"). 45 in Mark, it is presumed that the knowledge
based on their experience of the great feeding miracle should
result in a proper faith, i.e. not being afraid of Jesus, who has
just walked on the water. 46 This presumption shows that the
intellectual element is vital for faith in Mark, but this is not
so in Matthew. 47 Thus, 'understanding' of who Jesus is and
'faith' to trust in him are different matters in the first Gospel.
The Gentiles are welcomed to the kingdom on the basis of their
42 Ibid., 110.
43 Ibid., 110.
44 Ibid., 110.
45 Ibid., 113.
46 Ibid., 113.
47 Ibid., 113.
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faith in Jesus . How far did the Centurion understand who Jesus
was? (8:5-13) Full understanding of Jesus' teaching does not seem
to be presupposed here, though it may be presupposed to some
degree. 48 It is not easy to clarify the actual relationship
between 'understanding' and 'faith. '49 The disciples are not
idealized so much in the first Gospel. They fall short in
understanding and believing. Therefore, they are expected to
continue to hear, to understand, to practice their faith, and to
do Jesus' teachings. 50 Even those who have little faith and
struggle with doubt can be members of the church. However, since
the church is not the kingdom, what is the line that determines
whether a person is a disciple of Jesus or not? We will be helped
by considering the meaning of "little one."
Who is the "little one" spoken of in Matthew 18? Although in
w.1-5 a child is introduced in a literal sense, "little ones who
believe in me" (v. 6) are more than children. Rather, they are
members of the Matthean church who are of lowly position or who
are vulnerable in their faith and life. Does it mean the young
follower in age or one who has not grown in his/her faith?
Matthew 18 focuses on restoring relationships within the church.
Forgive each other! Search out the lost sheep! These teachings
48 Barth says that understanding is presupposed in all cases
of faith in Matthew (in ibid., 113), but Luz says that with the
one exception of 16:8f., understanding is not the presupposition
of faith," (in "The Disciples in the Gospel according to Matthew,"
104. ) .
49 Luz says, that "this lack of any close relation between
faith and understanding which we seen to find in Matthew seems to
prevent us with a fundamental problem about his theology." in
ibid., 104)
50 Luz, Ibid. , 111.
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lead us to interpret "little ones" as the weak and vulnerable
members of the church who are weak in their faith. "Jesus wishes
to be identified not only with the disciples who have
understanding, the leaders in the church, but also, and
especially, with those who are weak and defenseless (18:6)."5i
Thus, on the one hand, Jesus welcomes "little ones" with loving
care, as those who may struggle with "little faith" or "doubt" and
may not yet have a full understanding of Jesus; on the other hand,
all are urged to commit themselves totally to do the will of God,
which is the surpassing righteousness (5:20). Are there,
therefore, two levels or sets of standards for disciples? Barth
interprets Matthew 18:3 along with 5:3 and suggests that any
disciple, not necessarily a young believer, is a "little one" who
is "weak and lowly and helpless as regards" his or her salvation. 52
All believers need instruction and loving care from the Shepherd.
Thus, this identification with "little one" enables disciples to
continue to do the will of God. Barth says that "the constant
threat of the judgment according to works does not drive the
disciples according to Matthew to rely upon their works but
reminds them as "little ones," i.e., those who are empty before
God, to cleave to his grace. "53
In the Matthean church, any Christian can be welcomed and
should be taken care of, from "little one" to "the leader." The
evangelist's pastoral concern for the weak seems to indicates that
51 Sheridan, "Disciples and Discipleship in Matthew and Luke,"
250
52 Barth, 122f.
53 Ibid., 121.
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a church should embrace any potential disciple, as many as
possible, although the church is not the kingdom itself.
Is there, then, any minimum requirement in understanding
Jesus' teachings or minimum requirement of faith in Jesus to
become a Christian or to become a member of a church? This is
where the concept of conversion /repentance ( nexdvoLa, nExavoEiv )
becomes relevant. A disciple is the one who has turned (jiExdvoia,
^lExavoELv) to God. This seems to be the minimum requirement. Does
this denote a once-for-all conversion event, or a commitment to
move in the direction of total obedience to God? Matthew's main
concern in his Gospel must be the latter, but that is not to
negate the meaningfulness of the former. 54 so conversion involves
willingness as well as faith and understanding. Though Matthew's
concern is to see the members of his church grow in faith,
understanding, and obedience, he regards all who have willingly
turned to God as disciples.
Regarding \iaQr\xzv(xi , Luz points out a meaning of a disciple
which is relevant here. Matthew changed the Marcan source from
"waiting expectantly for the kingdom of God" (Mk.l5:43) to "a
disciple of Jesus" (65 Kal auxog �^aerix�ij8Ti xw '[tioo'O, Mt.27 :57 ) . Thus
"discipleship for Matthew consists in acceptance of the basileia
("kingdom"), i.e. of the good news from Jesus. "55 Whether Joseph
54 Earth's interpretation: once-for-all event 3:2,8,11; 4:17;
ll:20f.; 12:41; constant event of turning 18:3 ( Edv fxr) oxpa(t)rjxE )
55 Luz. "The Disciples in the Gospel according to Matthew,"
109.
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of Arimathea was really Jesus' disciple or not is controversial . 56
But as far as Matthew's view of Joseph is concerned, it can be
said that those who wait for or accept the kingdom are disciples,
even though they may be outside the circle of active disciples.
It boils down to a matter of will.
What is the implication of this concept of disciple and
discipleship in the first Gospel with regard to good works? The
disciple is the one who turns to God, then follows after Jesus,
hears and understands Jesus' teaching through instruction, trusts
Jesus in practical issues, and is committed to do the will of God.
Since God will take care of "little ones" with his grace and love,
all who humble themselves and seek the Lord's instructions will be
strengthened to do the will of God. But willingness is the key
for true discipleship. If you will listen, receive Jesus'
instructions, and will trust him, you are a true disciple. All
these elements can be summarized into one phrase: a willingness to
do the will of God. (12:50)
Recompense and Good Works
The theme of recompense is more closely related to the
concept of the good works than any other theme of the first
Gospel. Compared with the other Gospels, Matthew alone
emphatically presents this theme. A key expression of it is: "For
the Son of Man is to come with his angels in the glory of his
56 Raymond E. Brown, says according to Mark's Gospel that
Joseph buried Jesus "out of fidelity to the Jewish law" as "a
Sanhedrist responsible for sentencing Jesus," not out of love to
his master, in "The Burial of Jesus (Mark 15:42-47)," 245.
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Father, and then repay what has been done" (16:27). The final
judgment will be based on the basis of one's deeds. There is no
doubt that Jewish traditional thinking of recompense is strongly
behind this focus in the first Gospel. 57
Positive recompense is to receive a reward/blessing from God.
In Matthew's Gospel the reward is a future gift, not one which is
obtainable now. The great reversal will happen on the final day
of judgment when those who are poor in heart and have been
persecuted will receive the great reward, i.e. the kingdom of
heaven (5:3-12). Thus, Matthew's view of reward is highly
eschatological.58 in the Jewish concept of recompense, the reward
has to be material, tangible, and present so that its receivers
can appreciate it in their earthly life. In this respect, Jesus'
concept of \iiQ6c, in the first Gospel is clearly different from
Jewish one.
The manner in which good works are performed is very
important for Matthew. Hypocritical behavior receives no heavenly
reward; its reward has already been given in terms of "human
recognition"59 Here, two kinds of reward can be identified; a
proper and an arbitrary reward. 6o The former is the intrinsic
reward which fits the nature of activity (such as, if you pray to
God daily you will know Him more closely) . The latter is a reward
57 Charette, The Theme of Recompense in Matthew's Gospel. 16.
58 R. Mohrlang, Matthew and Paul: A Comparison of Ethical
Perspectives , 51 .
59 Charette, 98.
60 L.D. Hurst, "Ethics of Jesus," in Dictionary of Jesus and
f-hP. Gospels, 214.
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which has "nothing to do with the nature if the activity being
rewarded"6i (such as, if you read the Bible daily, I will give you
$100). Jesus' implication in 6:1 is that the arbitrary reward
which the hypocrites want has been already given to them and that
the real nature of their activities are not intrinsically worth
receiving any divine, heavenly reward at all. Thus, to do good
works in secret becomes quite important ( 6 : 3-4 , 6 ) . In other
words, the true disciple's attitude toward good works is to do
them before God without expecting any reward. And since the
ultimate reward is the kingdom of heaven and the joy of being with
God, this attitude of doing good without expecting a reward is
expressed even more radically:
But, I say to you. Do not resist an evildoer. But if anyone
strikes you on the right cheek, turn the other side. ... if
anyone forces you to go one mile, go also the second mile.
... For if you love those love you, what reward do you
have? ... Be perfect, therefore, as your heavenly Father is
perfect (5:39,41,46,48).
Thus, the proper manner of doing good works is simple to serve
others without any expectation of what you will receive in return.
This is the level of good works which God who is "perfect" (xE>tEiOL)
expects us to reach. This perfection "is wider than moral
perfection: it indicates 'completeness', 'wholeness', a life
totally integrated to the will of God, and thus reflecting his
character . "62
The parable of the vineyard (20:1-16) indicates that the
reward which God wants to give to each of us does not correspond
with our actual labor in accordance with our calculations . The
61 Ibid. , 214.
62 France, Matthew. 129.
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reward is in accordance with the grace of God. According to
Matthew, God is a loving Father filled with mercy: "But strive
first for the kingdom of God and his righteousness, and all these
things will be given to you as well" (6:33). All necessary things
will be given by the loving Father; just make sure your priorities
are right before God. Thus, it can be said that any anticipation
of an automatic relationship between works and rewards is rejected
in the first Gospel.
Nevertheless, there is a connection between the good deeds
and the rewards. For "even a cup of cold water" (10:42), we will
be rewarded. 63 "From this point, it is only a short step to the
recognition that every good deed ... is intrinsically
worthwhile. "64 in this passage, Matthew introduces the concept of
reward to encourage the disciples to go on a mission with
confidence that the divine grace (reward) will be transferred to
the non-Christians through them. This certainty of a connection
between the deeds and the rewards is intended by Matthew to
encourage the readers. Generally speaking, in any pericope of
reward, this aspect can be identified (5:3-11; 6:4,6,18, 33;
25:31-46 65). However, this certainty is not based on the deed's
achievement, but only on the heavenly Father's love. Positive
recompense is the result of God's grace, not our goodness.
An important expression of good works in Matthew is in
evangelism.
You are the light of the world. A city built on a hill
63 This pericope will be fully dealt with in the next section.
64 McDonald, "The concept of Reward in the Teaching of Jesus,"
271
65 25:31-46 will be discussed in the next section.
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cannot be hid. No one after lighting a lamp puts it under the
bushel basket, but on the lamp stand, and it gives light to
all in the house. In the same way, let you light shine before
others, so that they may see your good works and give glory to
your Father in heaven (5:14-16, emphasis mine).
Good works have the intrinsic effect of letting the people who see
them praise God. In other words, any true good deed reflects
God's character. Evangelism through good works is emphasized
here. 66 if winning souls for God in evangelism can be called a
kind of reward, the connection between the good deed and its
reward is so immediate that the doer may be able to expect this
kind of reward. It is the most intrinsic reward of good works
that can be expected in our lives. If this is the case, this
immediate relation of good works to its reward becomes relevant in
the concept of "fruit."
Matthew speaks of "fruit" in the negative sense of
recompense, i.e. judgment, as the measure of judgment. He also
affirms that inner goodness (a good tree) must be reflected by
external deeds (its fruits) (7:15-20; 12:33-37). The relationship
between the inner reality and its external outcomes in deeds is
very consistent. Thus, no fruit or only bad fruits means that the
tree is bad. Good works done for effect or reward are not good
fruit (7:21-23). Jesus condemned the fruitlessness of the
Israelites (21:18-22) and of hypocrisy, especially that of the
scribes and the Pharisees (6:1-6,16-18; 23:1-36).
The judgment scene is vividly and consistently described in
66 Gundry says, "the vocabulary of v. 16 leads to the
conclusion that Matthew constructed the exhortation in order to
accentuate evangelism through 'good works'." in Matthew ,78.
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the first Gospel more than other Gospels. "Fire, "67 "Gehena,"68
"hades, "69 "there will be weeping and gnashing of teeth" 70 are
used in the context of the judgment, repeatedly throughout
Matthew's Gospel. The final climax of the theme of judgment which
Matthew gradually develops from the time of John the Baptist (3:1-
12) is the story of the sheep and the goat (25:31-46). The
reasons for the condemnations in these scenes of judgment are lack
of faith (8:11-12), willful refusal to attend the eschatological
banquet (22:1-14), the lack of wearing a wedding garment (22:1-
14), 71 and the lack of good works for the afflicted (25:31-36).
All of these are failures of trust (little faith) or of doing what
God wants us to do (God's will). They are not due to any
difficulty of conduct but to unwillingness to do what God wants,
as we have discussed in the previous section.
R. Mohrlang maintains that Matthew uses this theme of
judgment as a negative motivation in persuading people to keep the
teachings of Jesus. 72 However God's grace is also clearly in
focus throughout the Gospel, in the heavenly Father figure in the
67 3:10,11,12; 5:22; 6:30; 7:19; 13:40,42; 17:15; 18:8,9;
25:41. These are in the context of judgment except 6:30 and 17:15.
68 5:22; 18:9; 23:33.
69 11:23; 16:18.
70 Once in Luke, but six times in Matthew: 8:12; 13:42,50;
22:13; 24:51; 25:30.
71 Jeremias suggests that the King provides the wedding
garment for the guests who do not have it, in Parable. 187.
Gundry regards 'a wedding robe' as "evidential works of
righteousness," in Matthew, 439 & 667.
72 R. Mohrlang, 50.
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Sermon on the Mount 73 and Christ's being with us. 74 in presenting
the weaknesses and the failures of the disciples, Matthew clearly
depicts not only their condemnation (little faith) but also their
being welcomed by Jesus despite their weakness (little ones). So,
the theme of recompense and the theme of grace are quite balanced
in the first Gospel. France claims that the relationship with
Jesus given by grace is basic throughout the Gospel and that the
theme of grace is stronger than that of recompense. 75 However,
there is no denying that the force of the theme of recompense is
strong in Matthew and key to his understanding of the Gospel of
Jesus. Obedience and disobedience to the will of God is the crux
of inheriting the kingdom of heaven. 76 one reason why Matthew
emphasizes the theme of recompense may lie in the fact that he was
combating antinomians in his church. 77
To sum up, you can expect the heavenly eschatological reward
of God's grace in connection with your good deeds, but not on
account of them. God graciously gives you all that you need;
therefore have faith and be faithful. Do whatever is good more
than what is expected without expecting anything in return. This
is the way of perfection (5:48). This perfection identified in
any good work will reflect God's goodness. It is the immediate
73 6:8,9-15, 25-34; 7:7-11; cf. 10:19-20.
74 1:23; 18:20; 28:20.
75 France, Matthew: Evangelist and Teacher, 269. He points
out an inclusion of the theme of forgiveness of sins: "to save
his people from their sins" (1:21) and "for the forgiveness of
sins" at the last supper (26:28).
76 Charette, 164.
77 Ibid. , 167.
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reward of good works to enable us to give glory to own heavenly
Father. On the other hand, the connection between
disobedience/fruitlessness and punishment is also clear. The main
reason for damnation is the willful rejection of the good news,
and a lack of willingness to do the will of God. The theme of
recompense is complimented by the theme of grace. The
relationship with Jesus is key in Christian life, but it is
established through grace, not obedience. However, mere
"relationship" with Jesus does not secure one's salvation either.
The reality of this relationship has to be validated in good
deeds, i.e. obedience and fruitfulness . The well-balanced
presentation of the Gospel in recompense and grace urges a
practical response to the grace of God, not mere words. But how,
then, do good works help the doer to establish and keep the
relationship with Jesus?
The Son of God and Good Works
The main focus in the first Gospel is undoubtedly upon Jesus
who is the Messiah and the Son of God. 78 Jesus' ministry by his
words and deeds is the sign of the presence of the kingdom of
heaven. This reality requires an appropriate response by the
hearers of the good news. Jesus calls the people to "repent" and
"follow me" (4:17,19). He is the one in whom disciples put their
trust. These actions surely establish the relationship with Jesus
to a certain extent. Unbelief and willful rejection of God's
invitation definitely mean no relationship with Jesus. However,
78 France, Matthew: Evangelist and Teacher, 279.
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the lack of wearing a wedding robe also results in cutting off the
relationship with the king i.e. Jesus, even though one comes to
the banquet (responds to the good news) (22:1-14). Thus, to the
hypocrites who say, "Lord, Lord" and we have done "many deeds of
power in his name," but do not do the will of God, Jesus says "I
never knew you, go away from me, you evildoers" (7:21-23). Proper
relationship is the key for one's salvation and the inheritance in
the kingdom of heaven. Matthew primarily describes it in terms of
"discipleship. "
We have already seen the relationship between discipleship
and good works in the section above. I will now discuss what good
works mean in the context of relating to Jesus, specifically in
the following passages: 10:40-42, 18:1-14, and 25:31-46. As we
shall see, the Jewish concept of Shaliach is important. In each
case, it is peculiar that Jesus identifies a child, the little
one, and the afflicted. How are good works related to Jesus in
each of these cases?
Matthew 10:40-42 It is clear that the context of Matthew 10:40-
42 is mission because this pericope is the last part of Jesus'
instructions as he sends out his disciples. He says, "Whoever
welcomes you welcomes me, and whoever welcomes me welcomes the one
who sent me" (v. 40). Disciples are sent to the world as
ambassadors/ representatives of the kingdom of God/heaven. If
anyone accepts one of these disciples, it means that he or she
accepts the sender, i.e. Jesus and further God his Father. This
intimate relationship between the sender and the person sent by
the former is called Shaliach in the Judaism. This term itself is
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a legal one, but can be used in a religious context too. 79 Jesus'
identification/ solidarity with his disciples is the basis on
which God's blessing is transferred to those who welcome those who
are sent. "This intimacy of relation between Jesus and his own is
rooted in Jewish conceptions of solidarity and eschatological
expectations that the Messiah would bring with him his
community ." 80 how can a person get into this intimate
relationship? Matthew 10:40-42 helps us to see what constitutes
accepting a disciple of Jesus.
Matthew changes "you" (the twelve disciples) in Mark
version(9:41) , to "one of these little ones" ( 10 : 42 ) , i.e. the one
who is in the lowest position of his/her community. Thus,
welcoming the least one is contrasted with welcoming a prophet or
a righteous person. ( 10 : 41 ) The reason for welcoming "little ones"
is not attributed to them in any way, but simply "in the name of a
disciple" [of Jesus] . (v. 42) "In the name of" (Ei'qovo^a) is
Matthean terminology, which means here "with faith that he is what
his title implies. "81 It suggests that you welcome someone as a
disciple of Jesus, i.e. one whom Jesus has sent (the Shaliach
relationship) . Here, it is important to notice the profundity of
Jesus' identification, which is not limited too leaders, prophets,
missionaries, or gifted person, but extends to ordinary disciples
who may well be ignored or despised by the former.
79 Karl Heinrich Rengstorf. "dnooxoX-oa , " in Theological
Dictionary of the New Testament, edited by Gerhard Kittel.
Translated by G. W. Bromiley. vol. I, 415.
80 W.D. Davies, The Setting of the Sermon on the Mount. 98.
81 Gundry, 202.
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The emblem of welcome is described in the simplest way of
daily life, namely, "a cup of cold water" (v. 42). "The
refreshingness of cold water heightens the notion of acceptance. "82
Even this type of hospitality 83 is worthy of receiving the same
reward that the disciples of Jesus will receive in the future,
because even the simplest work shows an inner attitude of welcome.
According to the whole context of Matthew's Gospel, this reward of
such hospitality is not immediate, but is eschatological - the
kingdom of heaven. No concrete certainty for receiving the reward
is implied here, as we discussed in the section of recompense
above. However as, Patte says:
. . . receiving the disciples for what they are is also
putting oneself to the benefit of the promises of the
kingdom; it is participating in the realm of the kingdom
where one can be confident of receiving from the Father
the same reward as the disciples themselves, that is, the
kingdom itself (5: 3-10). 84
The reward is future, but a foretaste of it may be experienced in
experiencing the presence of Jesus in his disciples even now.
The intent of this pericope, however, is to focus on the
great privilege of the disciples who are encouraged to go to the
world as missionaries. The reward of the kingdom is secondary.
Nonetheless, this secondary inference is pertinent to our
82 Ibid., 202.
83 France, It is " an essential act of courtesy and
hospitality in the East. It is taken for granted, and deserves no
reward, yet even this act of acceptance will receive one; God's
rewards go beyond our deserts." in Matthew, 190-1.
84 Daniel Patty, The Gospel According to Matthew. 156.
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discussion here concerning hospitality as good deed. Once again,
however, superficial good works will not gain any heavenly reward,
even though they might be great deeds from human point of view
(6:1-6; 7:21-23).
In Matthew's Gospel, the manner of welcoming Jesus or his
disciples is depicted in a practical way. 85 Thus, good works can
be vehicles to welcome Jesus. God calls us to work in his
vineyard even at the last minute, because He cannot give any wage
[grace] to any who has no labor at all. (20:1-16) Labor in the
vineyard is doing the will of God. Hospitality (good works) is a
part of it. God expects every person to continue in this labor at
all times. And, as one does, even offering a cup of water will be
rewarded in the end. However, giving hospitality only once to a
disciple would not seem to secure the doer's salvation (24:24).
To continue to do the will of God and to be watchful are keys to
inheriting the kingdom.
Matthew 18:1-14 Matthew 18 makes up the fourth discourse
section of the first Gospel; it focuses on the interrelational
discipline in Matthean church. The thrusts of this chapter are
being humble like a child, taking care of "little ones," and
forgiving each other. "Whoever welcomes one such child in my name
welcomes me," says Jesus (18:5). Shaliach is identified here
(v.5), though the theme of Jesus' presence in the Matthean
85 9:9-13, It is presumed that Matthew a tax collector invited
Jesus with his friends to a banquet. 10:14, Negative manners not
to welcome the disciples are not letting them stay at home and not
paying any attention to the Good News.
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community seems to be dominant in this chapter (18: 20). 86 This
inclusio motif is found in Matthew's entire Gospel (1:23; 18:20;
28:20). There is no doubt that "child" in verse 5 implies "little
ones" as in verses 6, 10, and 14. As we have discussed above,
"little ones" refer to young and ordinary disciples, members of
the church in contrast to the leaders and prophets. Since a
Christian community is presupposed behind every single disciple of
Jesus, it can be said that Christ is with each disciple of a
church, even the "little ones," though Jesus does not say "where
one is gathered in my name." Thus, to welcome a disciple of Jesus
means to welcome Jesus himself on the basis of not only Shaliach
but also of Jesus promise of being with his own people. 87 Every
disciple has a relationship of Shaliach with Jesus because of the
Great Commission, and the promise of "Christ with us" (Emmanuel).
This means that the presence of Christ in disciples is the driving
force to welcome "little ones." How can one ignore Jesus himself?
How is the way of welcoming a child/little one depicted here?
It is characterized by taking care of these people. Negatively,
this means not to "put a stumbling block before one of these
little ones who believe in me" (18:6). Positively, it is to make
sure they do not go astray, which includes seeking out the lost
one as a shepherd (18:10-14). Thus, welcoming is very pastoral;
it can be paraphrased as "love."
86 Gundry, "The evangelist has combined the meaning of
'Immanuel' in 1:23 - viz., 'God with us' - with 'in the midst of
them' in v2 of the present chapter. The latter applied to a
child. Hence, Matthew is making Jesus himself like a child, a
model of humility in the midst of his disciples (cf. 11:29;
21:5)." in Matthew, 370.
87 cf. C.H. Dodd, "Matthew and Paul," in Expository Time.
58(1947) :293-98.
Yokoyama 43
Jesus says, "So it is not the will of your Father in heaven
that one of these little ones should be lost" (v. 14). This
implies the possibility that disciples may lose their relationship
with Jesus. How can each disciple maintain the relationship?
Jesus focus in Matthew is on "little ones," not the leaders,
elders, and prophets of the Matthean church. Thus, all who
believe in Jesus are disciples of his, even the weak ones who need
help and instruction. 88 Thus, although "little ones" can be
identified with young and ordinary disciples in the church in a
sociological sense, it can also be identified with all who need
care and help. This necessitates ongoing mutual taking care of
one another. This can be the way to maintain the relationship
with Jesus .
Matthew 25; 31-46 This pericope is notoriously controversial.
The traditional interpretation is that "all men. Christian and
non-Christian alike, will be judged by their concern for the poor
and underprivileged with whom Jesus is identified. "89 it is still
the major interpretation . 90 in an attempt to arrive at the best
understanding of it, I will consider the following aspects of this
pericope, namely; genre, "all nations," and "the least of my
brothers . "
This is the last part of Jesus' fifth discourse (ch. 23-25)
88 Luz, "The Disciples," llOff.
89 E. A. La verdiere and W. G. Thompson, "New Testament
Community in tradition: A Study of Matthew and Luke," 581
90 s. W. Gray, The Least of My Brothers Matthew 25:31-45: A
History of Interpretation, p. 255. 305 out of 602 witnesses
interpret it that it is "a Portrayal of the Final Judgment," "all
nations" are all humankind, and :the lest" are everyone.
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which is filled with his teaching about the last things . We
notice in these chapters several predictions 9i and exhortations . 92
As we have already seen concerning the theme of judgment, this
theme is an important ingredient in Matthew's theological
framework. The Final Judgment is the climax of this theme. It is
also the climax of Jesus' teachings, coming, as it does, in the
last part of his last discourse. What is the literary genre with
which Matthew depicts the scene? It is very difficult for
scholars to define it clearly. The question of whether or not it
is a parable may affect our interpretation of it, especially in
our identification of the meaning of each character for the
reader. 93 While this passage at first seems like a simple parable,
an apocalyptic element also is very vivid in the latter part.
Thus, John R. Donahue defines it an "apocalyptic parable," which
means that "while it may function as a parable in its realism and
engaging quality, it should be interpreted form the horizon of
apocalyptic . "94 i will not discuss this in detail here, I only
wish to recognize the two ways of interpreting the passage, namely
as a parable and as apocalyptic literature. Understanding this
91 Predictions of devastating phenomena of the end time and
persecution, the appearance of the Son of Man in the great
phenomenon (24:29-31)
92 Exhortations for watchfulness in sayings (24:32-35, fig
tree, 36-44, only the Father knows the time of the end) and
parables (24:45-51 the faithful and wise servant, 25:1-13 Ten
Bridesmaids, and 25:14-30, the talents)
93 cf. D. A. De Silva, "Renewing the ethic of the
Eschatological Community: The Vision of Judgment in Matthew 25,"
170 & 181.
94 John R. Donahue, S.J., "The 'Parable' of the Sheep and the
Goats: A challenge to Christian Ethics," 10.
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helps in determining the meanings of the following: "all the
nations" and "the least of my brother."
Who are "all the nations" ( jidvra xd �6vri ) which are gathered
before the Son of God as the Judge? From the LXX and the New
Testament in general, it seems that this terminology usually means
the Gentiles or non-Jews. But there are also indications that
"all the nations" may include both the Gentiles and the Israel. 95
In the Great Commission, Jesus commands his disciples to go and
make disciples of all the nations. It is natural to interpret
"all the nations" in that context as both the Gentiles and Israel.
It also fits with the historical fact that the early Church
continued to share the Gospel with the Jews. 96 if this Matthew 25
pericope is regarded as the judgment of the Gentiles only, 97 it
does not become the climax of Jesus' teachings on judgment and
discipleship. For, accountability at the judgment in the first
gospel is primarily directed to the disciples rather than the
Gentiles. Jesus said to his disciples, "For the Son of Man is to
come with his angels in the glory of his Father, and then he will
repay everyone for what has been done" (16:27). Thus, it is a
highly sectarian view that only the Gentiles are divided into the
sheep or into the goats on the basis of their loving kindness to
the Christians. It is, therefore, preferable to regard "all the
nations" as referring to all peoples, including Gentiles,
Christians and Jews. In this judgment scene, then Christians are
95 De Silva, 174.
96 Ibid., 174.
97 E. A. LaVerdiere and W. G. Thompson take this
interpretation, in "New Testament Community in Transition," 580f.
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accountable too.
Then, who is "the least of these my brothers" (RSV) ( totjtcov xwv
abzy^ibv \iov x(bv iXaxiGTwy ) ? They are those upon whom the judgment is
based, i.e., whether they have been the recipient of good works.
But precisely who are they? There are several options . tX-axtorog
is the superlative degree of what appears elsewhere in the Gospel
as ^iLKpog, 'little ones. '"98 Thus, in accordance with 10:40-42,
"the least ones" could be understood as "little ones" who are sent
to the world as missionaries. In this case, the concept of
Shaliach becomes central in understanding the implication of the
deeds which are done on the least. However, those judged did not
recognize any relationship of the least with the Son of Man,
Jesus . Thus , the least ones should not be understood in a context
of mission or of Shaliach, because in these cases, the
relationship with Jesus is presupposed clearly. 99
A second option is that the least are the little ones who are
weak and neglected in the community, along the same line as
Matthew 18. The exhortation of taking care of each other in
Matthew 18 seems to fit with the ethical expectation which is
expressed in this chapter, though while chapter 18 pertains to a
spiritual condition, chapter 25 pertains to physical needs. loo But
if the least ones refer to the weak and vulnerable members of the
church, are they not accountable? De Silva is correct in saying;
The Parabolic nature and aim of this pericope suggest that
we think of these "least" not as a separate group (such as
98 De Silva, 180.
99 Ibid., 180.
100 Ibid., 180.
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Christian missionaries), but as a Kavcbv or standard group
by which the separation of sheep and goats take place.
When one insists too strongly on identifying the character
in parables as historical figures or groups, one runs into
the danger of allegorizing (cf. Augustine on the Parable of
the Good Samaritan) and thus missing the dynamic thrust of
the parable. 101
As we discussed above regarding "little ones" in Matthew 18, all
disciples, even the leaders of a church, are expected to see
themselves as 'little ones' who need help and instruction from
God. Thus, "little one" is an ideal figure of true discipleship,
though any young and ordinary member of the church is easily
identified with this figure.
But, this loving care in the church community does not seem
to fit with the scope of the final judgment, which envisions the
gathering of all the nations. De Silva maintains that this
passage is primarily taught to the Matthean community; thus true
discipleship is the main aim of the pericope. But, on the basis
of 24:14, which says that the good news will be proclaimed
throughout the world, he says that "the Judgment of all the
nations becomes a judgment of all those who knew what the gospel's
claims on them and for their lives were." 102 Thus, every person
who is summoned will be judged on the basis of how he/she lived
out the Gospel, i.e. whether they did the will of God, the
criterion of true discipleship. Any one's identification as a
Christian based on their mere belonging to the church -has no merit
in this judgment. "The very distinction between Christian and
101 Ibid., 181.
102 Ibid., 175.
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non-Christian ... loses its meaning here..."i03 Thus, while there
could also be the goats in the church, there could be sheep
outside the church.
In the traditional interpretation, the least is understood as
any afflicted, weak, vulnerable persons regardless of whether they
are inside or outside the church. All who show loving care to
such people will be regarded as righteous and will inherit the
kingdom of heaven. This interpretation is emphatically welcomed
by liberation theologians. When we take it in light of the
Father's impartiality, with true discipleship extended to loving
neighbors outside the church, then the least can be any afflicted
person outside or inside the church. The definition of "least"
becomes a matter of criteria not of identifying a certain
historical group. However, can we really say that all who do good
works to the afflicted will be saved? Wouldn't that be
justification by works? De Silva suggests that we should
presuppose that at the final judgment, every single person will
have heard the gospel 24:14). If this is so, we are not obliged
to present a different criterion of salvation for those who have
not heard the Gospel. Although we may have many missiological or
philosophical problems about this issue, we have to presume that
those concerns lie beyond the purview of this pericope. For
example, those who have died without hearing the gospel is not in
Matthew's mind here.i04
The relationship with Jesus through good works is very
distinctive, "you did it to me." (v. 40) It is not the Shaliach
103 Ibid., 175.
104 Donahue, 102f .
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relationship, since the least ones' identification with the Son of
Man is hidden to those who welcome them. Neither is there mention
of this identification, such as the phrase "in my name"(cf. 18:5,
10:41-2). However, there is the notion of surprise (25:37-9).
Jesus' identification with "least" can be extended to any person
universally, as T. Preiss says:
We have in Mark 9:37 and Matt. 18:5, as well as in Matt. 25,
a vast and profound juridical mysticism, which far
transcends the limits of the rabbinical principle; the Son
of Man has made himself one with all those who objectively
need help whatever be their subjective dispositions. ...
His love as shepherd of Israel claims to be in solidarity
with the whole human misery in all its ranges and ultimate
depths. "105
It seems that all peoples who gather before the Son of Man,
have known him, because "Then they also will answer, 'Lord, when
was it that we saw you hungry or thirsty or a stranger or naked or
sick or in prison, and did not take care of you? '"(v. 44) This
assumes that all have established a relationship with Jesus
somehow. Thus, the point of this pericope is not to describe the
criteria for a relationship with Jesus, but to show how to test
the reality or fruit of one's relationship with him. Good works,
then, are a sign of a person's true relationship with Jesus, who
identifies himself with the least - i.e., those who are weak and
suffering physically and spiritually.
Summary
The kingdom of heaven is presented in Jesus ' powerful deeds
and words. The presence of the kingdom, which is ushered in by
105 T. Preiss, Life in Christ. 52.
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Jesus obliges people to respond properly- This response enables
the kingdom to be actualized in one's present world. Appropriate
response includes repenting, following, listening, understanding,
and doing the will of God. These actions indicate the use of
volition. Since God gives us sufficient help, these actions are
not mere human efforts, but the result of a willingness to do
God's will. Before God, all disciples are "little ones" who are
weak and in need of his instruction. Good works reflect God's
character, namely the goodness of God. The reward of good works
is intrinsic, an eschatological, heavenly reward. Even a cup of
water may constitute such a deed. A single act of hospitality can
reveal one's inner attitude of one's willingness to love others.
Jesus identifies with his own disciples and all the misery of
humanity. Any good works which are done to those with whom Jesus
identifies are evidence of one's own relationship with him. In a
mission situation of Shaliach (Mt. 10:40-42) , a person's good works
to a missionary reflect the relationship with Jesus which has been
already made, or imply an initiation of that relationship. In a
universal identification with Jesus (Mt. 25:31-46) , the charity is
the sign of its doer's true discipleship which reflects God's
character, mercy and love. In the context of the presence of
Jesus in a church (Mt.l8), the good works are expected in order to
maintain mutually of each church member's relationship with Jesus.
Through good works, the kingdom of heaven is revealed to the world
and experienced by human beings, enabling them to establish their
own relationship with Jesus. Thus, good works become the vehicle
by which God communicates his spiritual blessing, and which enable
us to share with others. Good works do not have any direct
connection with material or heavenly reward, but they are a sign
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of faith and true discipleship by which God blesses us exceedingly
beyond what we deserve.
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CHAPTER 3
WESLEY'S CONCEPT OF PREVENIENT GRACE AND GOOD WORKS
John Wesley was one of the great revivalists in eighteenth
century England. He is considered to be more a practical thinker
rather than a speculative theologian. His emphasis on holy living
by grace spoke powerfully to the lifeless situation of the Church
in his day. He not only won many to Christ but also provided
necessary discipline and organization for their spiritual growth.
In this respect, Wesley's approach has much in common with
Matthew ' s .
In what follows, I plan to discuss three elements of Wesley's
practical approach: first, his anthropology and prevenient grace;
secondly, his concept of prevenient grace in the context of his
order of salvation; and finally, his practical theology where I
will consider the means of grace in relation to good works.
Wesley's Anthropology and Prevenient Grace
The Original State of Humanity John Wesley's view of
humankind is characterized by threefold image of God, in which
Adam was created: the natural, the political, and the moral. The
natural image of God is rooted in the fact that man is "a spirit.
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as God is a spirit."! Its main faculties are understanding, will
and liberty. Adam had the capacity to "discern truth by
intuition," but "his knowledge was limited. "2 "He was capable of
mistaking, of being deceived, although not necessitated to it. "3
"Will" indicates that Adam can "love, desire, and delight in that
which is good; otherwise his understanding had been to no
purpose. "4 Liberty is an ability to choose what is good and to
reject what is bad freely. Wesley thinks that these three
elements of the natural image are inseparable and can be
identified in any intelligent creature in the universe. 5 "There is
no virtue or vice if one cannot know, love, and choose. "6 Wesley
admits that animals also have these three faculties of a natural
image of God, but in a very limited capacity. 7
The second facet of the image of God in which human beings
were made is the political image. This refers to humanity's
"dominion over the fish of the sea, and over the birds of the air,
. . . and over every creeping thing that creeps upon the earth"
(Gen. 1:26). It means that human beings are in the highest
1 John Wesley, The works of John Wesley, vol.11, 474, ("The
End of Christ's Coming."), edited by Albert C. Outler, Nashville:
Abingdon Press, 1985. This Bicentennial edition will be
abbreviated to BE Works from now on.
2 Ibid., 474.
3 Ibid., 474.
4 Ibid. , 474.
5 Ibid., 475.
6 Ibid., 475.
7 BE Works, II, 440, "The General Deliverance."
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position among ail creatures in heaven and earth. God humbly
shares with us his ruling role, though he is "the Governor par
excellence. 8 Human beings also have a role in the "mediation of
divine, bountiful grace. "9 Thus, Wesley confidently says, "All the
blessings of God in paradise flowed through man to the inferior
creatures ; ... man was the great channel of communication between
the Creator and the whole brute creation. "lo
The third element of the image of God is moral. In other
words, human beings reflect God's moral character: "righteousness
and true holiness," and "love."ii Since this moral image was given
only to human beings, it is the most important aspects of God's
image hxomankind. In this moral image, all facets of the two other
images are united perfectly. Thus, Wesley says:
They [understanding, will, and liberty] were all set
right, and duly exercised on their proper objects. And as
a free agent he steadily chose whatever was good,
according to the direction of his understanding. In so
doing he was unspeakably happy, dwelling in God and God in
him, having an uninterrupted fellowship with the Father
and the Son through the eternal Spirit; and the continual
testimony of his conscience that all his ways were good
and acceptable to God. 12
Fallen Humanity The Bible says that Adam and Eve sinned
against God, causing death to come into history. How does Wesley
8 Kenneth J. Collins, A Faithful Witness: John Wesley's
Homiletical Theoloov, 108.
9 Ibid., 108-
10 BE Works, II, 442, "The General Deliverance."
11 Ibid., II, 188, "The New Birth."
12 BE Works, II., 475-6, "The End of Christ's Coming."
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understand the influence of the fall over human beings? Although
after the fall the natural and political images were retained
somehow in human beings, the moral image was totally lost.i3 Since
this moral image is the key to maintaining a relationship with
God, its loss precludes humans from drawing near to God.
He "was not deceived," but knowingly and deliberately
rebelled against his Father and his King. In that moment he
lost the moral image of God, and part, the natural: He
commenced unholy, foolish, and unhappy. And "in Adam all
died:" He entitled all his posterity to error, guilt,
sorrow, fear, pain, diseases, and death. 14
Wesley asserts that the image of humanity turned into "the very
image of the devil . . . the image of the beasts that perish . " is
Humankind's character was not "righteousness and holiness," any
more, but "pride and self-will . "16 Since "unbelief begot pride, "17
Kenneth Collins claims that for Wesley, the core of human sin is
not pride but "unbelief . "is Thus, "as Satan began his work in Eve
by tainting her with unbelief, so the Son of God begins his work
in man by enabling us to believe in him."i9 Adam's rebellion
against God affected his own life and his descendants, and even
the equilibrium of the universe. "By his apostasy from God, he
threw not only himself but likewise the whole creation, which was
13 Colin W. Williams, John Wesley's Theology Today. 48.
14 BE Works. II, 410, "On the Fall of Man."
15 Ibid., II., 190, "The New Birth."
16 Ibid.
17 BE Works, II., 477, "The End of Christ's Coming."
18 K. Collins, 111.
19 BE Works, II., 480-1, "The End of Christ's Coming."
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intimately connected with him, into disorder, misery, death ..."20
Wesley believed that, due to the Fall, all human beings,
including infants, are morally depraved sinners before God, thus
subject to death.
In Adam all die; that is, (1.) Our bodies then become
mortal. (2.) Our souls died; that is, were disunited from
God. And hence, (3.) We are all born with a sinful,
devilish nature. By reason whereof, (4.) We are children
of wrath, liable to death eternal. 21
Wesley claims this universal guilt of human beings goes back to
Adam's disobedience: "If the sin of Adam was not imputed to us,
neither is the righteousness of Christ. "22 Further, "the denial
of original sin contradicts the main design of the gospel, which
is to humble vain man, and to ascribe to God's free grace,... "23
This explains how the first human being's sin affected all his
descendants .
Wesley distinguishes between several concepts related to
original sin, namely: "original sin; imputed guilt and inherent
depravity ." 24 He also distinguishes between "the guilt of Adam and
the original guilt of his descendant, "25 and between original sin
20 Ibid., "God's Approbation of His Works," 214.
21 John Wesley, The Works of John Wesley, third edition,
edited by Thomas Jackson, VIII, 277. ("Minutes of Some Late
Conversations") This edition will be abbreviated as Works from now
on.
22 Ibid., 428.
23 Ibid., 429-
24 John Chongnahm Cho, "Adam's Fall and God's Grace: John
Wesley's Theological Anthropology." 205.
25 Ibid., 205.
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and actual sin.
The original sin imputed is "the sin of Adam, so far reckoned
ours as to constitute us in some degree guilty. "26 The original
sin inherent is "a want of original righteousness and a corruption
of nature. "27 Thus, it can be said that the former is a forensic
position before God, and the latter is an imparted nature. Wesley
admits that Adam's guilt is the result of his own sinful act, not
ours. Thus, our original guilt is not based on "our actual
transgression. "28 However, because the guilt is imputed from Adam
as representative of humanity, it becomes ours.
Actual sin is transgression committed by us personally
through a choice based on free will. Though humanity has an
inherent evil nature, Wesley claims that does not necessarily
mean Adam is responsible for all actual sins in human history. 29
True; if all our transgressions so proceed from his sin,
that we cannot possibly avoid them. But this is not the
case; by the grace of God we may cast away all our
transgressions: Therefore, if we do not, they are
chargeable on ourselves. We may live: but we will die.30
Here, he presupposes that any person on earth is a free-will agent
who will be able to choose the good or to reject the evil. "By
grace we may conquer this inclination; or we may choose to follow
26 Works, IX, 420.
27 Ibid., 420.
28 Ibid., 418.
29 Ibid., 274.
30 Ibid., 275.
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it, and so commit actual sin."3i While Wesley holds to the total
depravity of human beings in agreement with Calvinism, he also
emphatically claims that people can choose freely. Are these two
really compatible? The concept of prevenient grace is the key to
understanding how this can be so.
Prevenient Grace The concept of prevenient grace has been
familiar in the Western church since Augustine. 32 Its original
meaning is that God's grace comes before any human good works, and
its aim is against "any form of Pelagianism which might deny the
divine initiative in man's salvation. "33 Wesley develops his
unique concept of prevenient grace in a "soteriological setting. "34
Its gradual development is observable in Wesley's life. He does
not put stress on this grace in his sermon "Salvation by Faith,"
which was written in 1738 immediately after his Aldersgate
experience, but later, in part due to his quarrel with the
doctrine of predestination, he gradually develops it. By 1764, it
is clearly stated in "The Scripture Way of Salvation. "35
Wesley begins with God's Goodness, which he believes infers
the universality of God's grace. He cannot accept that God would
predestine some to heaven, others to hell (double
31 Ibid., 275.
32 Michael L. Scanlon, The Christian Anthropology of John
Wesley, 91-2.
33 Ibid., 91.
34 Ibid., 92.
35 Donal Dorr, "Total Corruption and the Wesleyan Tradition,
308-9. '
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predestination) . 36 On the contrary, God's justice requires that
every person should be judged on the basis of his/her own
responsible free actions. Thus, he takes the theological position
of Arminianism. 37 Holding to total depravity as well as free
will, Wesley explains that a measure of free will is restored by
God's grace through Christ's universal atonement. Wesley agrees
with Calvin's position of total depravity, but he insists that
God's grace "goes before man's response" 38 (so it is named
prevenient grace 39 ) .
For allowing that all the souls of men are dead in sin by
nature this excuses none, seeing there is no man that is in
a state of mere nature; there is no man unless he has
quenched the Spirit, that is wholly void of the grace of
God. No man living is entirely destitute of what is
vulgarly called natural conscience. But this is not
natural. It is more properly termed preventing grace. 40
And although I have not an absolute power over my own
mind, because of the corruption of my own nature; yet
through the grace of God assisting me, I have a power to
36 BE Works. "God's Love to Fallen Man," 434.
37 Wesley takes Arminianism in terms of human free will, but
while Arminius claims that a person "can be without grace" by his
/her fault, Wesley insists that every single person has received a
measure of grace, see W. R. Cannon, The Theology of John Wesley,
101-2.
38 Irwin W. Reist, "John Wesley's View of Man: A Study in Free
Grace versus Free Will," 29.
39 Wesley often uses 'preventing' instead of 'prevenient,'
although we can take the same meaning from both terms, namely "to
come or go before," see, Mark Royster, "John Wesley's Doctrine of
Prevenient Grace in Missiological Perspective," D.Miss.
Dissertation, Asbury Theological Seminary, 1989, 29-30.
40 BE Works, "Working out Our Own Salvation."
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choose and do good, as well as evil.41
It is obvious to everybody that unregenerate people have a measure
of free-will. Otherwise human beings would be mere robots.
Wesley believes that "since the fall, no child of man has the
natural power to choose anything that is truly good. "42 That
ability of free will to choose the good which is universally
observable depends on the prevenient grace of God.
How does the prevenient grace function? First, let's
consider its influence on human reason (the natural image).
Prevenient grace enables human beings to gain some knowledge about
God, such as knowledge of his existence and attributes . 43 Wesley
rejected the idea of "innate ideas" and took the position of
"sensationalist epistemology . "44 on this point, he was influenced
by John Locke's "Essay on Human Understanding" 45 and Peter Brown's
"Human Understanding. "46 These essays held that human ideas about
God are gained through "sensation" and our rational reflection on
the outer world. Brown wrote, "Properly speaking, we have no idea
41 John Wesley, The Letters of the Rev. John Wesley, A.M. ,
edited by J. Telford (London: the Epworth Press, 1931), I, 328
cited in Irwin W. Reist, "John Wesley's View of Man: A Study in
Free Grace versus Free Will," 30.
42 Works X, 350.
43 Charles Allen Rogers, The Concept of Prevenient grace in
the Theology of John Wesley, 168.
44 Ibid., 168.
45 BE Works, II, 589. John Locke is an English philosopher.
(1632-1704)
46 Peter Brown (1660-1735) "was Bishop of Cork in Ireland from
1710 until his death." in The Concept of Prevenient Grace, by
Rogers, 168.
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of God. We come to our knowledge of his very existence, not from
any idea of him, but from our reasoning upon the works of the
visible creation. "47 Wesley echoes this sentiment in his sermon
"The Imperfection of Human Knowledge."
The little which we do know of God, (except what we
receive by the inspiration of the Holy One, ) we do not
gather from any inward impression, but gradually acquire
from without. "The invisible things of God," if they
are known at all, "are known from the things that are
made;" not from what God hath written in our hearts, but
from what he hath written in all his works.
5. Hence then, from his works, particularly his works
of creation, we are to learn the knowledge of God. 48
All possibility of knowing about God through human reason lies in
"the assistance of universal prevenient grace. "49 it is thus
available to the unregenerated also. This grace is thoroughly
based on Christ's universal redemptive work. However, it is not
"saving knowledge," since it is the mere knowledge "about God,"
not sufficient knowledge "of God" which establishes a relationship
with God. 50 It is faith that enables us to obtain the true
knowledge of God. Wesley says, "Therefore, salvation by faith is
only, in other words, the love of God by the knowledge of God; or
the recovery of the image of God, by a true, spiritual
acquaintance with him."5i
Wesley also believes that the reason-assisted prevenient
47 Rogers, 169-70.
48 BE Works. II, 571, "The Imperfection of Human Knowledge."
49 Rogers, 172.
50 Ibid., 174.
51 Works VIII, 48.
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grace of the Spirit enables humans to obtain right and useful
knowledge related to various human daily activities, such as
technology, arts, political wisdom, and so forth. 52 Thus, it can
be said that human reason (the natural image) with the aid of
prevenient grace helps in the role of ruling over society and the
universe (the political image). 53
Before the fall, original man naturally knew God's moral
requirement. Since the fall humanity has no moral standard.
However, Christ's universal grace "re-inscribed God's law on the
hearts of his dark, sinful creatures . "54 This partially-restored
inner law in our hearts gives us "an internal standard of right or
wrong. "55 Wesley brings historical /empirical evidence to this
view. 56 This, he says, explains the measure of morality that can
be found in all humanity. On the other hand, the Scripture is
the external manifestation of the Law, which was historically
handed down to a particular people.
Wesley says that conscience is not natural but prevenient
grace itself. 57 what kind of function does Wesley think
conscience plays?
Conscience, then, is that faculty whereby we are at
52 BE Works II, 589-91, "The Case of Reason Impartially
Considered. "
53 Rogers, 176.
54 BE Works. II, 7, "The Origin, Nature, Property, and Use of
the law."
55 Rogers, 180.
56 Ibid. , 180.
57 BE Works. II, 156, "The Scripture Way of Salvation."
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once conscious of our own thoughts, words, and actions; and
of their merit or demerit, of their being good or bad; and
consequently deserving either praise or censure. 58
Thus, conscience is human faculty that enables persons to perceive
their actions in accordance with divine law. Wesley distinguishes
clearly between conscience and the inner written law. "The law is
God's demand made known to man both internally and externally -
Conscience, on the other hand, is the faculty by which an
individual may known himself in relation to God's demands. "59 "it
is His Spirit who giveth thee an inward check [conscience], who
causeth thee to feel uneasy [conscience], when thou walkest in any
instance contrary to the light [the inner law] which He hath given
thee. "60 Thus, prevenient grace is related to both conscience and
the inner law. Human conscience as a result of prevenient grace
makes it possible to have authentic "self-knowledge" in accordance
with the inner law.61
So far we have discussed how prevenient grace restored human
faculties to a certain extent. But does it mean we are not in the
state of total depravity any more? Umphrey Lee says that "for
Wesley, the 'natural man' is only a logical fiction. "62 Lee's
statement could be taken to mean that humanity is free from the
depravity of the fall. However, even though the doctrine of
prevenient grace was developed in his later life, Wesley never
58 Ibid., Ill, 481, "On Conscience."
59 Rogers, 186.
60 BE Works. Ill, 482, "On Conscience."
61 Rogers, 189.
62 Umphrey Lee, John Wesley and Modern Religion. 125.
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changed his mind about total depravity." He also realistically
admitted that there has been much vice in human history. 64 Here we
have to notice that Wesley's view of humanity is based on his
soteriology65 and as for him, grace is "enabling grace" in the
first place. 66 There is a tension between the sinful nature and
enabling grace. 67 Prevenient grace, which is given universally due
to Christ's atonement, can be effective if a person responds
properly. Grace, however, is not irresistible. Cho summarizes
this by saying:
Wesley finds the dynamics of his theologizing in the
irreconcilable tension which he maintains between the
assertion of grace. Therefore, Wesley interprets in a
uniquely significant way the man coram deo, because he
views the fallen man as sinner because of Adam, at the
same time as the recipient of grace because of Christ. 68
It is important then that humanity is "the recipient of grace."
Because of prevenient grace, it is possible for a person to gain
knowledge of God, and self-knowledge (From the inner written law)
and to choose what is good. But, these can be quenched by
rejecting the grace, so that the person's life is totally
depraved. But, then, how does the prevenient grace lead a person
to salvation? This is the issue we will discuss next.
63 John C. Cho, 207.
64 BE Works, II, "On the Fall of Man," 410.
65 Cho, 209.
66 Borgen, 123
67 Cho, 208.
68 Ibid., 210.
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The Order of Salvation and Prevenient Grace
"Salvation" is a widely applicable term. It can refer only
to conversion or justification, or it can cover the whole scope of
God's saving grace from regeneration to glorification. Dividing
the whole of the Christian life into several stages has been done
since the early Church period. Ambrose (AD. 339-397) explained
the works of the Spirit as progressing "from the grace of giving
life to that of sanctif ication, to that of translating us from
earth to heaven, from wretchedness to glory, from slavery to a
kingdom. "69 Gradually, this idea came to be known as the ordo
salutis (order of salvation) in various theological circles. For
instance, the Anglican view of the order of salvation can be seen
in its "Thirty-Nine Article of Religion."
They through Grace obey the calling; they be justified
freely; they be made sons of God by adoption; they be
made like the image of his only-begotten Son Jesus
Christ; they walk religiously in good works, and at
length, by God's mercy, they attain everlasting
felicity. 70
The order of salvation basically points out an economy of the Holy
Spirit in salvation. It describes how and when the full salvation
will be actualized in a person by the grace of God. Wesley
himself developed an order of salvation. It is worth discussing,
because Wesley's soteriology can then be seen in a wholistic way.
Wesley's early view of the order of salvation can be seen in
69 Thomas C. Oden, Life in The Spirit: Systematic Theology:
Vol. Ill, 84
70 "Articles of Religion," XVII, 606 in The Book of Common
Prayer , Greenwich, Connecticut: The Seabury Press, 1953.
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his sermon "The Spirit of Bondage and Adoption. "7i There he
presents three stages: "the natural state, the legal state, and
the evangelical state or the state of love. "72 The natural state
is "a state of sleep. "73 "He is utterly ignorant of God, knowing
nothing concerning him as he ought to know. He is totally a
stranger to the law of God, as to its true, inward, spiritual
meaning. "74 in the second stage, the person is under the law. God
awakens a person with the Spirit. Fear of God and boundary to the
Law characterize this phase. The third stage is the evangelical
state which is under grace, and filled with love. In this early
view, Wesley had not considered gradual growth as he did in later
on. 75
Wesley's later development of the order of salvation focused,
especially on the area of evangelical state. He recognized that
sanctif ication is "an organic development, the believer growing
from a child to a young man, and then to a father in Christ. "76
Wesley's fully developed order of salvation can be seen in his
sermon "The Scripture Way of Salvation" (1765). In this sermon,
prevenient grace comes at the beginning of the order, is greatly
stressed.
Wesley's mature view of the order of salvation is as follows:
71 Harald Lindstriim, Wesley and Sanctif ication, 109.
72 Ibid., 109.
73 BE Works, I, 251, "The Spirit of Bondage and of Adoption,"
74 Ibid., 251.
75 Harald Lindstriim, 110.
76 Lindstriim, 112.
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The Spirit works preveniently in a person, so that he/she becomes
aware of God. At this stage comes the first impulse to please
God. R. L. Maddox calls this a part of regeneration prior to New
Birth. 77 The second stage is repentance, which comes through
convincing grace. It is closely related with "awakening," which
refers to one's realization of helplessness and the need of
salvation. 78 In this stage, a person realizes his/her own
spiritual situation (is awakened) and becomes convicted of sin
through the inner written law and the scriptures. There is a
degree of realization of one's own sinful nature. 79
Many of these were in a short time deeply convicted of the
number and heinousness of their sins. They were also made
thoroughly sensible of those tempers which are justly
hateful to God and man, and of their utter ignorance of
God, and entire inability, either to know, love, or serve
him. . . . Thus did they sink deeper and deeper into that
repentance , which must ever precede faith in the Son of
God. 80 (emphasis mine)
Since "repentance" must be reflected in fruits which are suited to
repentance, Wesley stresses works of repentance. For this reason,
some accuse him of work-righteousness.
The third stage is justification through faith which is
generated by the saving grace of the Spirit. Salvation in the
strict sense may be said to begin from this point. 8i New birth
occurs at the same time as justification, though Wesley
77 Randy L. Maddox, Responsible Grace; John Wesley's Practical
Theology , 159.
78 Ibid., 160.
79 Lindstriim, 114.
80 Works, VIII, "A Father Appeal to Men," 203.
81 Lindstriim, 114.
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theoretically sets justification first in order. 82 This order is
different from the Reformed order and highlights Wesley's
theological distinctiveness, which stresses that "it is ... our
responsiveness to God's offer of restored pardoning relationship
(justification) that induces the gracious further regeneration of
human faculties in the New Birth. "83 in other words, regeneration
presupposes a restored relationship with God. Justification is a
relative change of relationship with God, and the New birth is a
real change of our inner nature. This is followed by the Holy
Spirit's gift of assurance.
After becoming children of God, further growth in
sanctif ication is expected of believers. "Just as repentance and
faith were necessary to instill the Christian life, so another
repentance and another faith are necessary to its retention and
growth. "84 This means that a newly reborn person will realize
his/her remaining sinful nature and weakness after justification,
and then come to realize the depth of his/her own sinfulness. But
this realization is not without the assurance of being accepted by
God. It is not accompanied by fear. Thus it is different from
the repentance that comes prior to justification. 85 Convinced
that God will cleanse us, we await expectantly his full
sanctifying grace by faith. This is called "entire
82 Maddox, 170
83 Ibid., 170
84 Lindstriim, 116.
85 Ibid. , 116.
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sanctif ication," and can be expected even before death.
86 Then
glorification is expected in the last eschatological time table.
However, though Wesley speaks of a gradual process with
various stages of faith and salvation, he also stresses
instantaneous change in connection with justification/new birth
and entire sanctif ication. 87 Thus it is God's grace which enables
a person to step into higher degrees of salvation. Compared with
Reformed order of salvation, it is noteworthy that Wesley's view
of the order of salvation is not "a standard set of abrupt
transitions in status "88 which is Reformed view, but rather a guide
to the goal by which one has to work out one's salvation by
responding to God's grace. Included is "the possibility of
regression" 89 in a person's Christian spiritual growth.
Wesley's description of gradual growth with occasional
instantaneous shifts gives us a some direction for pastoral
ministry and evangelism. Even a slight sign of growth may portend
the next stage, leading eventually to conversion. As for Wesley,
grace is given universally by God, but its actualization depends
on us. 90 This leads Wesley to his unique, practical approach to
ministry, which I will discuss in the next section under the
heading of "The Means of Grace and Good Works." But before moving
to that discussion, I will show in detail how prevenient grace
86 Ibid. , 121.
87 Ibid. , 121.
88 Maddox, 157.
89 Ibid. , 158.
90 BE Works. Ill, 208. "Working out One's Own Salvation."
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interacts with a person's responses and leads to justification and
New birth.
Wesley says that the initial sign of prevenient grace, namely
"the first wish to please God, the first dawn of light concerning
his will," reveals "some degree of salvation. "9i It is the
beginning of a person's potential salvation. How does prevenient
grace lead a person to this point? In this respect, D. Durr's
comments are helpful. He says that Wesley seems to distinguish
"between the passing helps from God to which he most frequently
refers and the abiding grace which operates all the time restoring
to fallen man an ability which his corrupt nature has lost. "92
"The passing helps" are initial good desires and the motivation to
do good. These can be regarded as insights or enlightenments
which the Spirit provides to us from time to time.
His first step is to enlighten the understanding by that
general knowledge of good and evil. To this he adds many
secret reproofs, if they act contrary to this light; many
inward convictions, which there is not a man on earth who
has not often felt. At other times he gently moves their
wills, he draws and woos them, as it were, to walk in the
light. He instills into their hearts good desires,
though perhaps they know not from whence they come. Thus
far he proceeds with all the children of men, yea even
with those who have not the knowledge of his written
word . 93
This type of the prevenient grace seems to be implied when Wesley
says "unless he be one of the small number whose conscience is
seared as with a hot iron,... "94 Thus, if you do not respond
91 Ibid. , 204.
92 D. Durr, 312.
93 works, X. 232-33. "Predestination Calmly Considered."
94 BE Works. Ill, 207, "On Working Out Out Own Salvation."
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appropriately to occasional insights, good desires, and
convictions that the Spirit may bring to you, you will miss the
chance to gain higher knowledge of God.
On the other hand, Wesley seems to claim that some human
faculties are permanently restored by prevenient grace. D. Dorr
distinguishes two types of prevenient grace: "an abiding presence
in all men, and the other a passing inspiration of light or power
from God. "95 The former is permanent and the latter is occasional
in nature. Wesley describes how the Spirit initiates a good
desire by His grace in human beings:
Who is able to think one good thought, or to form one good
desire, unless by that almighty power which worketh in us
both to will and to do of his good pleasure? We have
need, even in this state of grace, to be thoroughly and
continually penetrated with a sense of this. 96
Here he seems to refer to "a passing inspiration." Thus, we
should focus on this aspect of prevenient grace in order to bring
a person to salvation. Since Wesley admits degrees in various
states of salvation, 97 we may be able to assume that there are
also degrees in "secret reproofs," "convictions" and "good
desires," which Wesley regards as works of prevenient grace. 98
These positive signs of prevenient grace to a certain extent are
expected to move the person to higher/better ones as they respond
to more grace.
The next step is repentance, i.e. conviction of one's sin by
95 D. Durr, 312.
96 BE Works, III, 53-4, "On the Church."
97 Lindstriim, 120-1.
98 Works, X. 232-33. "Predestination Calmly Considered."
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awakening. Repentance presupposes spiritual awakening, because
the sick does not come to a doctor, unless a need of healing is
recognized. Wesley distinguishes repentance (legal repentance)
prior to justification from that of repentance after justification
(evangelical ). 99 Repentance is not a mere admission of one's
weakness, but "man's thorough inward consciousness of the depth of
his sin and guilt. "1�� Conscience as a gift of prevenient grace
takes on a central role in this stage. Related to an inner
written law and the Law in the Scripture, conscience becomes "the
means by which the Spirit convicts persons of sin and guilt. "loi
"Prevenient grace does not give man the power to choose that which
is good in God's sight, nor in particular to choose inwardly to
trust in Christ." 102 Conscience provides the possibility of man's
coming to authentic self-knowledge. "103 with further convincing
grace, a person may come to the point of realizing sincerely how
sinful he/she is. "Man's justification begins with an encounter
between God's law and man's conscience � both manifestations of
God's grace. "104 Repentance itself is the result of the Spirit's
work in a person in convincing grace. los The operation of human
99 Rogers, 224.
100 Ibid. , 224.
101 Ibid. , 227.
102 Ibid. , 239-30.
103 Ibid. , 230.
104 Ibid., 232.
105 BE Works. Ill, 204, "On Working Out Our Own Salvation.
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conscience as the result of prevenient grace is the basis on which
the Spirit leads a person to authentic self-knowledge,
loe i.e., if
conscience is not resisted. And the Spirit uses this self-
knowledge to bring that person to repentance. Wesley puts stress
on "fruits of repentance" as a sign of real repentance.
"Fruits of repentance" involve our struggle, with the Spirits
help, against the law.
"By repentance, I means conviction of sin, producing real
desires and sincere resolutions of amendment; and by
'fruits meet for repentance,' forgiving our brother;
(Matt.vi. 14,15;) ceasing from evil, doing good; (Luke
iii. 3,4, 9,&c. ; ) using the ordinances of God, and in general
obeying him according to the measure of grace which we have
received . "
These fruits are not meritorious at all, but Wesley insists that
they are necessary for justification. io8 Thus, Wesley urges
repentant /convinced people to engage in any kind of good works.
109
Justification is God's pardon for our past sins. Faith is
the only condition for grace, but it also is God's gift to us.
"God gives this faith; in that moment we are accepted of God: and
yet, not for the sake of that faith, but of what Christ had done
and suffered for us." no Faith is not mere intellectual assent,
but also "a disposition of the heart. "m Wesley describes true
106 Rogers, 231.
107 Works VIII, 47.
108 BE Works, II, 162-3, "The Scripture Way of Salvation."
109 Collins, 127-8. cf. Works, VIII, 288, 337f.
no BE Works , I, 459, "The Lord our Righteousness,"
111 Ibid., I, 170, "Salvation by Faith."
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faith as follows:
It is a confidence in a pardoning God. It is a divine
evidence or conviction that "God was in Christ,
reconciling the world to Himself, not imputing to them
their" former "trespasses"; and in particular, that the
Son of God hath loved me, and given Himself for me; and
that I, even I, and now reconciled to God by the blood of
the cross. 112
Wesley presupposes that a repentant person must be informed of the
main Christian doctrines prior to having justifying faith. A
simple and sincere heart to trust in God/Jesus is not sufficient
for justification/New birth.
Wesley, however, admits that there is some degree of faith
prior to justifying faith proper. ii3 On the basis of his own
experience, Wesley distinguishes between the "faith of a servant"
and the "faith of a son."ii4 The former is the faith which has a
fear of God and does works of righteousness without any assurance
of the Spirit. Williams calls it "preliminary faith" or
"repentance faith. "lis Thus, Wesley identifies a sincere repenting
heart as a kind of faith prior to justifying faith proper, i.e.
faith of a son. It is his conviction that "even one 'who feareth
God, and worketh righteousness, is accepted of him, '"ii6 even
though he/she has not reached saving faith. This conviction also
112 Ibid., I, 230, "The Way to the Kingdom."
113 Rogers, 217. Works , VIII, 287-88.
114 Williams, 65, cf. BE Works. Ill, 497, "On Faith"
115 Ibid., 65.
116 BE Works. Ill, 497, "On Faith."
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informs Wesley's view of the salvation of "heathens 117 Both the
faith of a servant and of a son are definitely gifts of God.
Wesley confidently insists that justification/new birth will
be given instantaneously . it is thoroughly an action of God,
and people are mere receptors of this grace. We should not
therefore us set a time to believe. Wesley says "the grace which
brings faith, and thereby salvation into the soul is irresistible
at that moment. "119 Then, how should we prepare for the moment
when the grace of justification is given to us? The Moravians
instructed Wesley to "just wait," but Wesley did not do so
passively -
"Faith is the work of God; and yet it is the duty of man to
believe. And every man may believe if he will, though not
when he will. If he seek faith in the appointed ways ,
sooner or later the power of the Lord will be present,
whereby ( 1 ) God works , and by His power ( 2 ) man
believes . " 120 ( emphasis mine )
Now let us consider how grace relates to regeneration. The
aim of God's grace is not simply the forgiveness of persons, but
also the restoration of the image of God in them to enable a life
117 Works, VIII, 337-8. Here, Wesley claims that "Not by the
merit of works, but by works as a condition," as an answer to "Is
not this salvation by works?" But, Rogers says that it is "a
fundamentally noncommittal position." 247.
118 Works, VIII, 336-7. His conviction is based on his
research on the book of Acts.
119 John Wesley, The Journal of the Rev. John Wesley, A.M.,
edited by Nehemiah Curnock. Ill, 85. This Curnock version of the
Journal will be abbreviated to Journal, from now on.
120 John Wesley, Letters of John Wesley, edited by John
Telford, VII, 202, cited from Thomas Oden, John Wesley's
Scriptural Christianity; A Plain Exposition of His Teaching on
Christian Doctrine, 246.
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of holiness. In fact, one can rightly say that the latter is more
important than the former in Wesley's theology- So regeneration
results in sanctif ication. But, how does prevenient grace work in
this area?
Wesley notices a measure of regeneration resulting from the
work of prevenient grace prior to new birth. But, how does this
grace work in us? Randy L. Maddox says that Wesley follows the
Eastern church ' s idea of "uncreated" grace rather than the Western
Church's idea of "created" grace. 121 The latter is "a divinely-
originated product bestowed upon humanity;" the former is "the
Divine energies per se present in us." 122 in other words,
"uncreated" grace is not a gift which we can posses, but is the
active presence of God in our lives , made effective through
interaction with it. 123 Maddox names it "responsible grace,"
since "it empowers our response but does not coerce that
response. "124 This understanding of grace leads us to affirm that
our spiritual growth is gradual, over time. This process of human
interaction with God's active presence raises the question whether
a person's salvation thoroughly depends on God or both God and the
person.
121 Ibid., 86.
122 Ibid. , 86.
123 Ibid., 89-90.
124 Ibid. , 86.
The Means of Grace and Good Works
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In Wesley's theology, grace is not irresistible, although he
always affirms that God is the initiator. Wesley says:
If it is God that worketh in us both to will and to so,
what need is there of our working?
We shall then see there is no opposition between these,
"God works; therefore do ye work;" but, on the contrary,
the closet connection; therefore you can work: Secondly,
God works, therefore you must work.
3. First. God worketh in you; therefore, you can
work; Otherwise it would be impossible. 125
This theological position surely encourages a person to respond to
any grace which God providentially offers. But, how? Wesley
rejects Moravianism as quietism, i.e. just waiting for divine
inteirvention . Instead, he encourages all sorts of activities
through which we can respond to grace. He calls these activities
"means of grace"?
In his sermon, "The Means of Grace," Wesley defines them as
follows
By 'means of grace' I understand outward signs, words,
or actions ordained of God, and appointed for this end �
to be the ordinary channels whereby he might convey to
men preventing, justifying, or sanctifying grace. 126
For Wesley, the primary means of grace are "ordinances" which are
instituted by Christ and Church. These include: prayer, searching
the Scripture, the Lord's supper, fasting, and Christian
conference. 127 Wesley, however, disagrees with the idea that these
125 BE Works. Ill, 206, "On Working Out Our Own Salvation."
126 Ibid., I, 381, "The Means of Grace."
127 Works, VIII, 323.
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means work ex opere operate. There is "no inherent power" in the
sacraments themselves, but "it is God alone who is the giver of
every good gift, the author of all grace. "128 Openness to receive
grace through ordinances is still essential however.
Wesley encouraged Methodists to use other means of grace as
well, apart from "ordinances." These included: holy living,
attending classes and bands. 129 He termed these "prudential" means
of grace in that that are useful but not directly instituted by
Christ.
Borgen adds another category to the above two, namely general
means of grace. 130 These are "watching, denying ourselves, taking
up our cross, exercise of the presence of God."i3i Borgen explains
their relation to other means of grace:
It seems, though, that the first appellation, "general
means ,
" more adequately describes what these actually
are: basic, general attitudes, which express themselves
in the use both of particular instituted means, and also
of various and different prudential means . 132
Wesley says that "doing the will of our Lord"i33 is "a grand means
of grace," and that faith is "the grand means of restoring that
128 BE Works, I, "Means of Grace," 382
129 Works , VIII, 323.
130 Ole E. Borgen, John Wesley on the Sacraments: A
Theological Study, 104.
131 Works , VIII, 323.
132 Borgen, 104.
133 Ibid., 104.
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holy love wherein man was originally created. "134 Faithful
obedience in accordance with one's own reason and conscience is
also regarded as a means of grace. 135
God can give the end without any means at all; but you
have no reason to think He will. Therefore constantly
and carefully use all these means which He has appointed
to be the ordinary channels of His grace. Use every
means which either reason or Scripture recommends, as
conducive (through the free love of God in Christ) either
obtaining or increasing any of the gifts of God.i36
It is quite clear that Wesley's view of the means of grace is
so wide that any kind of Christian activity can be characterized
as such. "Wesley describes good works as 'the very end of all the
blessings and advantages God has vouchsafed to man in this
life. "'137 Salvation is given by faith on the basis of Christ's
atonement. Our works are never meritorious but essential as means
of grace through which we may grow. Good works can be divided
into two categories, namely works of piety and works of mercy. i38
The former are meant to keep or enhance one's relationship with
God through the means of grace. The latter are meant to keep the
commandments of God to love our neighbors. While some means of
grace, such as prayer, are the real vehicles through which God's
134 BE Works , II, 40, "The Law Established through Faith
Discourse II."
135 Robert V. Rakestraw, The Concept of Grace in the Ethics
of John Wesley,
195.
136 BE Works, II, 59-60 "The Nature of Enthusiasm."
137 Mitsuru Fujimoto, John Wesley's Theology on Good Works,
103.
138 Ibid., 105.
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grace flows out, others such as visiting the sick are "the end of
religion, "139 i.e. the appearance of righteousness, true holiness,
and love. Fruits of repentance not only reflect a person's
spiritual situation but are also the means of grace for receiving
higher grace. Thus, it can be said that for Wesley, to exercise
the means of grace is equal to doing good works.
Henry H. Knight suggests two different functions of the means
of grace, having to do with the presence of God and the identity
of God. 140 This distinction is helpful, because we should
approach the various means of grace in a balanced way. Regular
attendance in a band or class may make us aware of the intimate
presence of God. Knight says that we also need Scripture reading
to know more about God, because the mere presence of God apart
from knowing who he is cannot establish a meaningful relationship
with him. 141 Wesley was not happy when Methodists in his day
neglected any of the means of grace. For example, he commended
equally band/class and church service. 142
If it be said, "But at the Church we are fed with chaff,
whereas at the meeting we have wholesome food," we
answer: (1) The prayers of the Church are not chaff -
they are substantial food for any who are alive to God.
(2) The Lord's Supper is not chaff, but pure and
wholesome for all who receive it with upright hearts.
Yea, (3) In almost all the sermons we hear there, we hear
many great and important truths. i43
139 Henry H. Knight III, The Presence of God in the Christian
Life: John Wesley and the Means of Grace, 4 .
140 Ibid. ,8f .
141 Ibid. , 10-11.
142 Ibid. , 93-5.
143 BE Works, IX, 339, "reasons Against a Separation."
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Each means of grace meets a particular need of Christian life.
"The means of grace associated with the church" is "complimentary
to those of the societies [the means of grace outside the church],
and as themselves necessary to Christian life."i44 How can we use
these means of grace to draw non-believers/ seekers to the Lord?
First, how about the general means of grace? As we have
discussed above, prevenient grace is universally given to all.
Any good desire or deed, whether from a believer or non-believer,
is recognized as a sign of prevenient grace at work in a life.
Wesley writes the following in "General Rules of the United
Societies," which may be addressed to both believers and
unbelievers : 145
It is therefore expected of all who continue therein,
that they should continue to evidence their desire of
salvation. Firstly, by doing no harm, by avoiding evil in
every kind;
Secondly, by doing good, by being, in every kind,
merciful after their power; as they have opportunity,
doing good of every possible sort, and as far as is
possible, to all men, ...146
Thus, Rakestraw says that "According to Wesley, a powerful means
of grace for non-Christians is to do, without hesitation, what
conscience presses on them to do, and to avoid what they know to
avoid. "147 Wesley suggests this primarily in the case of non-
believers who have already had a contact with Christianity to some
144 Knight, 94.
145 Robert V. Rakestraw, The Concept of Grace in the Ethics of
John Wesley, 204.
146 Works, VIII, 270-1,
147 Robert V. Rakestraw, 205-6.
Yokoyama 83
extent, but the case of the Heathen who have not heard the Gospel
can also be applied. It is because Wesley believes that those
Heathen will be accepted by God in accordance with their good
works . 148
The second category of the means of grace is prudential.
"Prudential means are those which are considered prudent by an
enlightened reason and by informed experience and which direct and
guide the spiritual life as it continues to encounter the rich
grace of God both in and through these particular practices . "i49
Thus the enlightened mind can introduce any means of grace which
is approved by reason and experiences, even though it may not be
traditional. Since Wesley knew that human knowledge is always
hypothetical in nature, iso he could focus on "experience which
respects the ongoing witness of the Holy Spirit, "isi rather than
be obligated, systematized, and fixed traditions. This
orientation enabled him to "keep in touch with actual pulse of
people's needs of both a spiritual and social nature, "152 and to
introduce various prudential means of grace. Wesley calls such
means "arts of holy living. "153 This view has the potential
benefit for twentieth century Christians interested in discovering
148 Works, VIII, 337.
149 Kenneth J. Collins, "John Wesley and the Means- of Grace,"
27.
150 Donald A.D. Thorson, "Experimental Method on the Practical
Theology of John Wesley," 127.
151 Ibid. , 129.
152 Ibid. , 129.
153 Works . VIII, 323
Yokoyama 84
suitable means for reaching people with unique spiritual and
social needs. It is important to notice that, in Wesley's mind,
there is no dichotomy between spiritual and social needs. A
particular means of grace/ministry can be effective for both.
Methodist "society" functions not only in nurturing spiritual
growth, but also of "kindling responsive life in the Spirit. "154
This "society" is the first place where those who are awakened, by
field preaching for example, are nurtured. Wesley observed that
the awakened would sleep again unless the means of grace were
provided to help them interact with prevenient, convincing and
justifying grace. 155 He distinguished clearly the awakened from
believers, then assigned an appropriate means of grace for each of
them. This "society" meeting is for those who have "a desire 'to
flee from the wrath to come, to be saved from their sins."i56 it
is the condition that John Wesley set for the admission to the
"society" meeting. It indicates that any who has started to seek
God are welcomed. Some people may not reach repentance. They are
encouraged to take part in various means of grace, "doing no
harm," "doing good of every possible sort," and "attending all the
ordinances . " i57
The third category is the instituted means of grace. How
good are the instituted means of grace for non-believers/seekers?
Prayer, and searching the Scripture can be effective means for
154 Maddox, 219.
155 Ibid. , 219.
156 Works , VIII, 270.
157 Ibid. , 270-1
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non-believers as well as believers, since these are directly
related to God. Although the Lord's Supper has been restricted to
the believers in Western Church tradition , iss Wesley encouraged
even nonbelievers to participate in it.
What is to be inferred from this undeniable matter
of fact - one that had not faith received it in the Lord's
Supper? Why: (1) that there are means of grace ...
whereby the inward grace of God is ordinarily conveyed to
them who before had it not: (2) that one of these means is
the Lord's Supper; and (3) that he who has not this faith
ought to wait for it in the use both of this and of the
other means of which God hath ordained . 159
What kind of person is "one that had not faith" in the above
citation? It may refer to any who has not reached the faith which
is necessary for justification, but has known that Christ's
atonement is necessary for his/her salvation. 160 Thus Wesley
believes that if a person take part in the Lord's Supper with
his/her desire to receive grace, it may convey any kind of
necessary grace for that person such as prevenient grace,
converting grace and sanctifying grace. i6i
Baptism may convey grace, particularly forgiveness of sins,
but Wesley never lists it in the list of the ordinary means of
grace. Perhaps it is because baptism is a once-for-all initiatory
rite. We have considered how people can receive grace through a
particular means of grace. We have not discussed about how the
means of grace becomes a channel for others to receive grace.
Some means are potential vehicles through which persons can
158 Maddox, 219-20.
159 Journal, II, 315.
160 Borgen, 200.
161 Maddox, 220.
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transmit grace to others. This is true in any means of grace that
is communal, such as "society," "class," "band," or prayer
meeting. In this respect, it is noteworthy that Wesley's key for
World mission is life-style evangelism.
The Malabarian Heathen will have no more room to say,
"Christian man take my wife: Christian man much drunk:
Christian man kill man! Devil-Christian ! me no
Christian." Rather seeing how far the Christians exceed
their own country-men in whatsoever things are lovely and
of good report, they will adopt a very different
language, and say, Angel-Christian ! The holy lives of
the Christians will be an argviment they will not know how
to resist: Seeing the Christians steadily and uniformly
practice what is agreeable to the law written in their
own hearts, their prejudices will quickly die away, and
they will gladly receive "the truth as it is in
Jesus . "162
It suggests that holy life filled with good works may be the means
of grace which stimulate "the law written in their heart" as the
result of prevenient grace. Christian arts in general also can be
used in this sense (for example, hymns and holy pictures).
Summary
Wesley's anthropology is a dynamic theological fusion of
total depravity and partial restoration of the Image of God
through the universal atonement of Christ, i.e. prevenient grace.
His view of grace is "uncreated," which refers to God's active
presence in us, rather than an already created gift from God to
us. This understanding of God's grace infers that one's spiritual
growth is gradual, because God's grace works interactively with
human responses. In this respect, Wesley is quite sensitive in
162 BE Works, II, 496, "The General Spread of the Gospel."
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seeing a person grow by identifying where he or she is in the
order of salvation. Prevenient grace is active at the beginning
of one's salvation. God always maintains the initiative in terms
of moving one's salvation forward, but since God works, we also
have to work out our salvation. Against Moravian quietism, Wesley
strongly puts an emphasis on the constant use of various kinds of
means of grace. In his view, almost all Christian activities can
be reckoned as the means of grace. He also encourages us to
discover effective means through reason and experiences. Any
means itself does not have any inherent merit but, rather, is a
channel /vehicle through which God's grace is manifested. Its
effectiveness depends on an individual's attitude concerning the
means of grace. God can bless us without any means, but ordinary
means which God ordained and effective methods which human reason
and experiences approved should not be shunned. These insights
into Wesley's practical theology are suggestive of an evangelistic
strategy for Japanese seekers.
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CHAPTER 4
AN EVANGELISTIC STRATEGY FOR THE JAPANESE
WITH THE DOCTRINE OF GOOD WORKS
We have so far discussed Matthew's concept of good works and
Wesley's practical theology, focusing on prevenient grace. Our
next step is to establish a strategy of evangelism based on good
works for application in a Japanese context. We will do so by
synthesizing what we discussed above with several missiological
concepts. In the process, we will describe relevant
characteristics of Japanese culture.
A Good Works Strategy for Japanese Evangelism
Matthew's theology of good works emerges from his concepts of
the Kingdom of Heaven, discipleship, recompense, and relationship
with Jesus the Son of God. His understanding may be useful in
formulating a good works strategy for Japanese evangelism. Wesley
too pays extensive attention to good works. I will now introduce
several missiological insights that may help us synthesize what we
have found. In this process, biblical insights on good works
(Matthew) will be verified by historical theology (Wesley), and
supported by missiological insights. Although Matthew's Gospel
does not necessarily reflect the totality of biblical truth, this
attempt represents a first step toward establishing the usefulness
of good works for evangelism based on the whole of Scripture.
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The Kingdom of Heaven and "Responsible Grace" "The gospel of
the kingdom" is the phrase Matthew uses to summarize the whole of
Jesus' earthly ministry, words and deeds. The message that "the
kingdom of heaven has come near" requires its listener's immediate
response. The reality of the kingdom of heaven is depicted in the
divine deeds of Jesus, and anyone who has seen it must respond to
it not merely in spirit but also in deeds. His teachings also
reflect this. For instance, in parable, the nature of the kingdom
is expressed in a dynamic activities of motifs, and its ethical
message urges its hearer to respond to it in a practical way,
i.e., in good deeds. i Jesus himself lives out the reality of the
kingdom. He is the parable itself which points to the kingdom of
heaven. Anyone who responds to him in deed, i.e. to follow, to
trust, and to obey, will realize and appropriate the kingdom of
heaven. Thus, the reality or the presence of the kingdom of
heaven depends on our response. If there is no faith (no
response), there is no presence of the kingdom.
This way of understanding the kingdom of God is quite close
to Wesley's understanding of grace, i.e. "responsible grace," or
"uncreated grace." God's grace is not a ready made gift from God,
but a dynamic gift of the presence of God which can be
appropriated only when a person responds properly to it. 2
To be appropriate, our response to divine grace to us must come
from the heart and be manifest in deeds.
The divine presentation of the nearness of the kingdom in
1 See page 17-8 above.
2 See page 69 above.
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deeds and words presupposes that humanity respond appropriately.
We can respond to the "uncreated grace of God." In other words,
God's choice of mission to save fallen humanity is based on a
partially restored human faculty, i.e., free will. Matthew
presents "understanding" of divine truth as a gift of God. This
presupposes human free will to seek to understand. 3 Matthew's
concept of faith {nicmvM and 1110x15) also contains the element of
willful obedience to God. 4 So that human free will is again
presupposed. Human free will infers the possibility of
disobedience/ rebellion against the manifestation of the kingdom
of God. However, the quality of manifestation of the kingdom of
God may affect people's response to "uncreated grace." In this
regard, it is important to realize that people stumble over the
gospel not due to its message but due to its messenger.
Jesus' mission on earth was to proclaim the nearness of the
kingdom. He did this in words and deeds. The presentation of the
kingdom in words only does not go far enough; neither do deeds
alone make clear the nature of the kingdom. Instead, they need
fusing in a personality, as seen in Jesus. However, of these two
elements, good works speaks the loudest. As I said earlier,
however, good deeds means the integrated life of piety and mercy,
not simply miraculous powerful deeds.
This is not to minimize traditional means of evangelism, such
as Billy Graham Crusades. But, in fact, one reason for his
success is his own integration of faith in word and deed.
Crusades certainly play a vital role in the whole process of our
3 See page 30 above.
4 See page 22-4 above.
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mission activity- But if we rely on Crusades too much, we can not
effectively help people respond to God's grace in accordance with
their own steps of the order of the salvation. In other words,
Crusades evangelism would be effective to help them respond to
convincing grace, but not so much to prevenient grace. How about
our mission style? Do we tend to present the Gospel in a
disintegrated manner? We should restore our Christian integrity
as a community as well as an individual. In other words, we have
to live out the gospel as the body of Christ, and as Christians.
Good Works and "Hiebert's Centered Set" Model Paul Hiebert
introduces two kinds of categories to identify who is a Christian.
One is "a bounded set", the other is "a centered set." The
former defines a Christian using "characteristics that we can see
or hear, namely tests of orthodoxy (right beliefs) or orthopraxy
(right practice) or both"5 in other words, if a person gets into a
certain Christian boundary and remains in it, that person is a
Christian (see figure 1 in next page). On the other hand, "a
centered set" defines a Christian in accordance with his/her
relationship to the center (Christ). The degree of relationship
with the center is reflected in its distance. Although there is
no sense of boundary, there is the set which is made up of things
that moves toward center (see figure 1). This set implies those
who are Christians. One's direction to Christ means his/her
conversion to Him. One's distance to Him indicates the degree of
his/her spiritual maturity- Its movement toward the center means
the growth. A person can not be a Christian without this
5 Paul G. Hiebert, "Conversion, Culture and Cognitive
Categories." Gospel in Context. 1 no. 4 (1978): 27.
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movement , i.e. growth .
BOUNDED CENTERED
O
Figure 1 . Bounded and Centered Sets 6
Matthew's perspective on good works is teleological, for his
message is "Be perfect, therefore, as your heavenly Father is
perfect" (TeXeiog) (5:48) . The level of righteousness which Matthew
wants his readers to reach is more than that of the Pharisees and
scribes. Further, the ultimate reward for the disciple is
heavenly and eschatological. Thus, Matthew exhorts his community
to do the will of God by wholeheartedly doing more than what is
expected. 7 Of course, doing good works does not secure one's
salvation in a strict sense, but it is a sign of true
discipleship. Matthew affirms that his community is a mixture of
the faithful and the unfaithful, and teaches that until the
separation at the final judgment, nobody can decide who is saved
or damned eternally. Since any heavenly reward is an "intrinsic
6 I copied it from the diagram from Paul Hiebert's article:
"Conversion, Culture and Cognitive Categories," 27.
7 See page 30 above
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reward," a faithful attitude toward the end is the key to
receiving the reward. No promise of God is arbitrary. Continuing
to live as one who is worthy of receiving divine gift is the sign
of true discipleship. Thus, Matthew's view of Christian life is
goal oriented, and reflects a centered set perspective.
What of Wesley's view of good works? He puts a great
emphasis on the believer's holy life, i.e., moving toward
Christian perfection. For him, good works is "the very end of all
the blessings"^ and "the end of religion. "9 It means that the life
filled with good works is what God intended for humanity at the
beginning of his creation, and is also the aim of His re-creating
work through redemption. It is the goal toward which every
believer should focus by responding to the measures of grace which
God gives us in proper order. First, prevenient grace, next
convincing grace, and so forth. Thus, Wesley is very sensitive to
the order of salvation. The goal of his ministry is heavenly
reward, namely glorification. Since he admits to the possibility
of regression, 10 he pays attention to any effective means to
sustain and encourage an individual's spiritual growth. Wesley
seems to take "a bounded set" as well as "a centered set" approach
by introducing many rules for society, band and class, yet remains
goal-oriented. This is because he views rules as the means to
spiritual growth. He is quite good at letting the awakened
(seekers who are not yet believers) work out their own salvation
in accordance with their stage in the order of salvation. In this
8 M. Fujimoto, 103.
9 Henry H. Knight III, 4.
10 See page 62 above.
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respect, it can be said that Wesley's ministry is also definitely
oriented in the perspective of "a centered set."
According to "the centered set model," any person who turns
toward Christ is a Christian. Hiebert says, "the turning may take
several steps, but there is a defining turning around which is
distinct from growth. "H What does this "turning" refer to? In
Matthew's Gospel, this "turning" is a part of Jesus' and John the
Baptist's message for the people: "Repent, for the kingdom of
heaven had come near" (Mt.3:2; 4:17). Matthew seems to presume
that all his readers turned once-for-all to Christ (i.e. all are
believers, or members of his church). In Wesley's term, does this
"turning" refers to the first wish to please God as the result of
the prevenient grace, or justification/new birth by saving grace?
Even in the period of the "faith of servant," a person's spiritual
direction must be toward the center, i.e. God/Jesus. In a
practical sense, it seems quite difficult to indicate in what
stage of the order of salvation a person turns around decisively
to the Lord. In this respect, I propose "a spiral centered set"
(see figure 2 in next page). Especially in the early period of
seeking the spiritual truth, one may be unstable in terms of the
direction to the center. After several trials or experiences, one
may be able to direct oneself to the center more definitely. This
way of thinking seems to be helpful in describing a period when
prevenient grace is working. On the other hand, periods of
awakening and repentance seem to imply that a rather strong
orientation to the center has already been established by grace.
What is the relationship between good works and "a centered
set orientation"? It must be that good works can be the best
11 Hiebert, 29.
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indication of a direction of one's heart. Especially, at the
beginning of the order of salvation, good works are a good
indication of one's inner attitude.
Figure 2 . Spiral Centered Sets
Good Works and "Subjective Religion" The categorization of "a
centered set" is quite relevant to the concept of "objective
religion" and "subjective religion." By "objective religion," we
mean "religion as a cumulative, everchanging tradition ." 12 By
"subjective religion," we refer to "piety, faith, worship, and the
fear of God."i3 This distinction may help explain the case in
which a person belongs to a certain religious group (objective
religion), but does not have a personal faith (subjective
religion) at all. Any objective religious system tends to set its
members in a certain boundary ("a boundary set" = traditions). It
12 Clark H. Pinnock, A Wideness in God's mercy: the finality
of Jesus Christ in a World Religions (Grand Rapids: Zondervan,
1992), 111.
13 Ibid., 111.
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may help them to grow spiritually "in an existential sense; "14
however, it does not reflect what Christian life is all about.
No doubt that Matthew's view of religion is "subjective."
His exhortation to the readers is to commit themselves to do the
will of God. It is a very personal matter and the sign of true
discipleship of Jesus. He also condemns the "fruitlessness" of
the Pharisees and the Sadducees who rely on their status as
Abraham's descendants for security ( 3 : 7-10 ) . A facet of
subjectivity in one's religious life is reflected in good works.
It may indicate that Matthew regarded Joseph of Arimathea who was
a member of Sanhedrin (according to Mark 15:43) as a disciple of
Jesus (Mt.27:57) due to his subjective attitude of seeking the
kingdom, not to his belonging to the circle of the twelve
disciples. 15 it shows that his view of disciple is not
categorized by "a bounded set," nor "objective religion," but "a
centered set" and "subjective religion." Thus, Matthew accepts
anyone who has a sincere attitude of submission to the Lord, even
though he/she may not formally be identified as a Christian
through any initiation liturgy.
Wesley describes his presentation of the Gospel as
"experimental religion. "16 It shows how carefully Wesley pays
attention to personal experience. Any biblical interpretation
without experimental verification is not good enough for him.
Truth must result in a certain experimental reality of grace, i.e.
subjective religious experience. Although Wesley pays great
14 Ibid., 111.
15 see page 27-8 above.
16 BE Works, I, 106, "Preface."
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respect to the church tradition, he introduces many new methods to
reach out to individuals and to nurture each of them. Field
preaching, class and band meetings are outside of traditional
church boundaries . His whole practical theology is focused on
each single person's spiritual growth.
In this subjectivity of religion, good works are the central
factor in indicating the degree of one's spirituality and how
healthy it is. God is looking at one's personal attitude to him,
i.e., subjective religion rather than conformity and belonging to
an external and traditional body of Church. In this respect, the
description of the final judgment in Matthew 25:31-46 is logical
and to be expected. Anyone's good works may be an indication of
an inner sincere attitude to God as a right response to prevenient
grace. In this respect, Wesley says that even the heathen will be
accepted by God in accordance with their good works. Subjectivity
indicates that good works are a reflection of personal spiritual
reality. But good works cannot be meritorious at all. All
matters of religion are responses to God's grace which alone
accounts for our salvation. The degree of a person's response to
God's grace can be measured effectively in subjective terms, not
objective terms (i.e. belonging to a certain religion). In this
stage, Peter Cotterell's words are worth quoting:
An individual may be saved in a religion or outside of a
religion, but cannot be saved by a religion. 17
Salvation comes to us exclusively through Christ, but an
overt knowledge of Christ or of the work of Christ was
not a condition of salvation under the New Covenant . 18
17 Petter Cotterell, Mission and Meaninalessness , 80- Here,
He means "objective religion" by "religion."
18 Ibid., 80-1.
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Even though we have emphasized the validity of "subjective
religion" beyond Christianity, this does not necessarily nullify
the finality of Christ's redemption. Thus, whether one lives
faithfully according to the light given is the condition for
obtaining saving grace. It is not work righteousness, but still
righteousness by faith. John E. Sanders says:
Righteousness is not reckoned to us because we believe a
different content than Abraham, but because the object of
our faith (God) and the action of our faith (trust) are
identical .
Good Works and Communal Response The perspectives of "a
centered set" and "subjective religion" may sound quite
individual. Pietism and Puritanism alike focus on personal
spiritual growth, which has influenced Western spirituality and
even secular culture greatly. 20 in this stream of spirituality,
can be said that Christian faith has tended to be presented in
individualistic terms. However, as far as good works are
concerned, these works are not necessarily individualistic at all
Divine good works are primarily for a community. In God's
grace, communal and individual aspects can not be dichotomized.
Jesus ' promise of "being with his disciples , " is applicable in a
communal setting. "For where two or three are gathered in my
name, I am there among them" (18:20). In the list of Wesley's
means of grace, there are several communal means of grace, such a
prayer meetings. Christian conference, societies, classes, and
bands. As far as works of mercy is concerned, love presupposes a
19 John E. Sanders, "Is Belief in Christ Necessary for
Salvation?," 256.
20 M.N. Noll, "Pietism," in Evangelical Dictionary of
Theology , 857.
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least one receptor , but usually more than one receptor will share
in God's grace.
Situations created by group dynamics are effective to help
people to respond to "Uncreated grace". 21 Awakened ones may go
back to their previous situation easily, but the group may help
them to direct themselves to the Lord all the time. This type of
support system is needed by us all. This is why faith should be
communal. As Matthew says in chapter 18: "Take care of each other
not to go astray, and find out the lost one, because Jesus loves
them" (18:3,6,10). In this respect, good works further provoke a
cooperative element of faith. If you do the will of God, your
faith can not be individualistic, though it is characterized as "a
centered set" and "subjective religion."
The Means of Grace and Inductive Model of Evangelism Our
relationship with or orientation toward Jesus Christ is the key to
our salvation. How can a person initiate, sustain, and enrich
this relationship which is directed to the Lord? Wesley insists
that one has to work out one's own salvation by various means of
grace. Since human ability to respond to "uncreated grace" is
restored to a certain degree by prevenient grace, our presentation
of this grace becomes much more crucial in terms of effective
evangelism.
According to Wesley's order of salvation, there are three
main steps before justification/new birth: (1) a first wish to
please God (initial stage to engage with God); (2) awakening; and
(3) repentance. The first task may be to let people turn toward
God, to let them start their relationship with God, even though it
21 Royster, 250.
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might be quite a small step. In this respect, George G. Hunter's
"inductive model of Christian witnessing"22 is helpful. He
suggests we start from a person's particular need(s) or
concern(s), and relate the gospel to those needs, eventually
leading him/her to a relationship with Jesus. 23 He introduces
"Maslow's hierarchy of human motives," to help identify persons'
particular need(s). Maslow describes several levels of needs:
"physiological needs," "aesthetic. "24 Hunter says that we have
presented the gospel only to those who are in their life motives
at lower level, and not considered that the gospel has something
to offer to people whose motive(s) is very high in its hierarchy. 25
It may be relatively easy to reach out to those who have
lower level of human need, because God's grace can be immediately
applicable. However, those who are strong and satisfied in their
lives may not feel the need to come to God. Here, Hunter suggests
"the inductive-mission model" for those who have relatively high
level of human motivation. This is quite intriguing for the
author, because it encourages a person to join or get in touch
with Christian activity (good works), so that he/she may have a
"taste of the Kingdom of God. "26 This thinking is in accordance
22 George G. Hunter III, The Contagious Congregation. 45-59.
23 Ibid. , 47
24 Ibid., 41. Maslow's hierarchy of human motives is the
following order: 1. Physiological needs, 2. Safety, 3. Love and
belongingness , 4. Esteem needs: a. self-esteem, b. esteem from
others, 5. Need for self-actualization, 6. Desire to know and
understand, 7. Aesthetic needs.
25 Ibid. , 46.
26 Ibid., 50.
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with Matthew's view of the kingdom of heaven as "uncreated grace."
As an illustration for "inductive mission model," Hunter tells of
a lady who was led to the Lord through experiencing a sense of
God's presence at a civil right march with Martin Luther King. 27
She might have been interested in the civil rights movement from a
humanitarian view ( one of the higher level needs ) . She might not
have sensed any weakness in herself before, but the divine
presence of God in the march turned her heart to God and
eventually led her to a commitment. This event (good work) which
led this lady to taste the kingdom of God surely significant. It
does not mean that the greater the size of the good work, the more
the kingdom of God will be appreciated by responders. Even
"little ones" can convey the reality of the kingdom of heaven. It
is similar to the concept of Shaliach in Matthew's Gospel.
What is the next task for us, after succeeding in helping
people direct themselves to God? It must be to help them keep
that direction or relationship. In this point, Wesley's comment
is valuable .
I was more convicted than ever that the preaching
like an apostle, without joining together those that are
awakened and training them up in the ways of God, is
only begetting children for the murderer (i.e. the
devil ) . How much preaching has there been for those
twenty years all over Pembrokeshire! But no regular
societies, no disciplines, no order of connection; and
the consequence is that nine in ten of the once-awakened
are now faster asleep than ever. 28
This indicates well the necessity of helping people keep in
contact with God/Christ through means of grace. In other words,
the spiritual environment /opportunities of always pouring out
27 Ibid. , 50-1.
28 Journal . V, 26.
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"uncreated grace" to the people must be maintained. Wesley
provided "society" for those who directed themselves to God (the
awakened) . We have to create these means of grace which fit the
people well in terms of their life style and culture. In these
initial activities, good works may have the central role of
assisting people to get interested in God, start seeking the Lord,
and realize that they are mere creatures before God the Creator.
Let us keep them in touch with the presence of God through modern
effective means of grace offered by Christians and Christian
communities .
What has been discussed above can be summarized in the
statements listed below.
1. God's redemptive grace is "uncreated" and responsible, so
that the presence of God's activity is operative in good works.
The integrated personality of faith in word and deed, as seen in
Jesus, can present this grace effectively. However, even "little
ones" can be representatives of the kingdom of heaven.
2 . Anyone who directs him/herself to Christ is a Christian in
accordance with "a centered set." Good works are the main element
of the goal-oriented Christian life, and enable people to turn to
God/Christ, and to facilitate a gradual process toward the goal.
We should encourage people to participate in any appropriate good
work in accordance with their order of salvation.
3. In the stage of prevenient grace, people have not yet
directed themselves to God/Christ. Gradually, through awakening
and repentance, the direction of their heart will be made firm to
God/Christ.
4. Anyone's good works can be a sign of his/her sincere
attitude in response to prevenient grace, which is universally
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given. This attitude can also be described as faith in the
Creator.
5. Outside the Christian community, there are many seekers
who have been awakened, but have not yet been nurtured properly.
6. The grace of God is primarily communal. "Uncreated grace"
may be effectively responded to in any communal means of grace,
such as Christian meetings.
7. In accordance with the hierarchy of human motive, the
means of grace (good works) should be assigned to each individual.
The "inductive mission model" may be effective for those who do
not feel a need for God.
Japanese Culture and Behavior
What means of grace can be effective for the Japanese? In
terms of prudential means of grace, we should use the creative
faculties of our reason and our experience. Thus, it is necessary
to examine Japanese culture, especially its ways of thinking and
doing. However, we cannot explore it in depth here, but only
touch upon several characteristics which may be relevant to our
theme, namely good works.
Japanese ways of thinking and doing can be characterized in
terms of "social interaction and relationships . "29 Takie Sugiyama
Lebra exemplifies how the Japanese are preoccupied with social
matters. For instance, although the Japanese love nature, they
29 Takie Sugiyama Lebra, Japanese Patterns of Behavior. 2.
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try to understand it in terms of human social context. 30 Japanese
eating and drinking habits cannot be separated from "social
interaction and gathering ." 3i The Japanese seem quite
materialistic since they are always seeking new and advanced
technology. However, she says, "But here again I believe that
their motivation is less materialistic than it is social - that
they are motivated by the fear of being left out or behind, or by
the wish to be a little ahead of others. "32 it is no doubt that
this way of thinking is the power which enabled Japan, as a
nation, to industrialize herself from a level of manual labor in
the end of Meiji era, to the top level of modern technology at
present. The same phenomenon can be seen in the classroom. The
motivation of most students for their study is to become first in
the class rather than to appreciate particular subjects. Even in
the academic world, the Japanese cannot be free from binding
relationships. Any subordinate scholar cannot criticize the
theory of an academic group which is represented by his/her
supervising scholar. In other words, a disciple cannot go beyond
his/her master even in a purely academic matter. 33 t. S. Lebra
names way of doing "interactional relativism," contrasted with the
Western way of "unilateral determinism. "34 The latter is the way
of action motivated by an actor's motive or an object's power to
let the actor do so. Its influence toward actions "flows
30 Ibid. , 3.
31 Ibid. , 3.
32 Ibid. , 4.
33 Ibid. , 5.
34 Ibid., 7.
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unilaterally from center to periphery 35 on the other hand,
"interactional relativism" indicates that there is no clear center
of motive for actions, rather its influence for actions is
"flowing both ways" between an actor and his/her object. 36
The Japanese are very sensitive about the group to which one
belongs and who its members are, since one's identity lies in the
group and one's action may be determined depending on the group.
Generally speaking, people do not like belonging to a minority
group, such as Christianity, because belonging to it makes them
different from the majority. The main social groups are family
(including extended family), company, school, and neighbors,
though several small social groups may be identified for each
person. It is noteworthy that in Japanese social settings, most
people have no sense of belonging to a particular religious group.
Buddhism and Shintoism are viewed as a culture to which the
majority should conform.
How, then is a person's decision made in accordance with
group dynamics? In each group a certain commitment is expected,
although the aim of each group affects the depth and content of
its commitment. There are two main relationships, namely
horizontal and vertical, in most of the main groups above.
Vertical relationship, in most of the cases, dominates interaction
and relationship in a group. The relationship between parent and
child, boss and subordinates, and teacher and students are most
significant in the vertical ones. In these relationships, there
are some moral codes, such as obedience, and not despising your
35 Ibid., 7.
36 Ibid., 7.
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parent's or master's "on" (which means "a 'depth of gratitude',
and 'obligation', or a 'favor '"37). in a horizontal relationship,
such as among friends and colleagues, the main social rule is not
to put your burden on others (meiwaku) . The most shameful matter
for the Japanese is to put the work for which one is responsible
on the others ' shoulders in order to compensate for one ' s mistake
(such as absence due to one's sickness or personal matters).
These social rules are called "giri" ("often translated into
English as 'a sense of duty (or honor),' and it refers to 'the
interdependent, reciprocal obligations that bind extended family,
community or professional networks together. "38) if a person fails
to meet these social obligations (giri ) . he/she will be called a
shameful person. Any leader or master also has an obligation
toward his/her subordinates, such as taking care of them at the
expense of personal time and money. It is reflected well in a
typical Japanese system of employment, i.e. "mutual obligations of
loyalty and total protection. "39
Apart from a sense of social obligations, the Japanese are
sensitive in "ninio" (ordinary human feeling, such as affection to
37 T. D. Boyle, "Communicating the Gospel in Japanese Cultural
Terms: Practical Experiments at the Shintoku Kyodan Church,"
57.
38 Ibid., 58.
39 Lebra, 31. This system includes "lifetime employment,
promotion in wage and rank based on length of service, extension
of the rights and duties of employer and employee to their family
members, and provision by the company of most of the employee's
basic needs, including housing, dining rooms, medical,
educational, and recreational facilities, and so on." But, its
degree of reciprocal duties are declining, and becoming closer to
Western style of employment.
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one's own family )-40 Sometimes, giri confronts ordinary human
feelings such as "being with family." The boss who does not
permit his subordinates to complete their workaday assignments, is
called a person who has no sense of ninjo. The Japanese loves the
heart of omoiyari (empathy), which "ranks high among virtues
considered indispensable for one to be really human, morally
mature, and deserving of respect. "4i It is a sensitivity to know
what a person is thinking or intending behind his/her words and
deeds. "The ideal in omoiyari is for Ego [myself] to enter into
Alter 's [the person with whom I relate] kokoro , 'heart,' and to
absorb all information about Alter 's feelings without being told
verbally- "42
The Japanese expect others to do for them what they want
without mentioning it. However, if this sensitivity goes too far,
it will be called osekkai ( "meddlesomeness" ) 43 The Japanese pursue
"wa" (peace), which refers to a social situation of no trouble and
no superficial confrontation. Thus, people tend to suppress their
own desires or rights at the expense of social benefits, and to
express their opinions vaguely. Many missionaries report a common
experience in Japan: many Japanese who said, "Yes, I am coming to
the meeting," did not show up in the end. Most Japanese cannot
say "No" directly to those who are sincere and nice to them.
Each Japanese is bound up with several giri duties . Thus ,
40 Yoshie Tanaka (editor), Japan As It Is. 40-1.
41 Lebra, 38.
42 Lebra, 38.
43 Lebra, 41.
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he/she has to think through all relevant relationships in terms of
these virtues (giri, on, ninio, omoiyari , and wa) , when he/she
makes his/her own decision such as becoming a Christian.
Relatively speaking, college students are quite free from these
obligations, because they are becoming adults who are able to
decide for themselves, living separately from their family, and
have not yet entered into a company which has many giri
obligations. The position of a wife may be the hardest in terms
of responsibility, as she has to accomplish all relevant daily
duties to her family, including taking care of an altar for the
ancestors, giri related to her husband's company, her children's
school, and to neighbors. On the contrary, a husband's main daily
obligations are located only in his company.
The fact that all behaviors of the Japanese are rooted in
social interactions and relationship means that their behavior
will be determined differently if their social environment
changes. Lebra illustrates it by quoting from Ruth Benedict:
The situation ethic was manifested in dramatic fonti by
Japanese war prisoners in World War II. Benedict
reports, "Some men asked to be killed, 'but if your
customs do not permits this, I will be a model
prisoner.'" They turned out to be most cooperative in
the American war effort, locating ammunition dumps and
even guiding pilots to military targets. The same
situation which has contributed to the adaptability and
progress ivism with which the Japanese are often credited
and which have smoothed Japan's remarkably rapid
modernization . 44
It also explains well the fact that Japanese expatriates are quite
open to the Gospel compared with the Japanese who live in their
own land.
It is important for us to know the Japanese people's
44 Lebra, 13.
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motivation or "felt needs" in their lives, to which evangelism may
be addressed. Hayashi reports according to other research data
that the Japanese felt needs are "predominately this-worldly- "45
These are protection of human relationship, health, business;
success in education career, business; guidance in marriage, human
relationship. Although it is the list of felt needs of the
Japanese when they come to gods, there must be other "felt needs"
in their life in general, such as the higher levels of motive in
the list of Maslow's hierarchy.
The Japanese and Christianity
What do the Japanese think about Christianity? In order to
create effective means of grace for the Japanese, the Japanese's
receptivity to Christianity has to be considered. The first
Japanese encounter with Christianity for the Japanese came through
S. Francisco de Xavier, a Jesuit missionary in the middle of the
sixteenth century. The initial great success of the mission was
ceased by Tokugawa Shogunate who "came to suspect that the rapidly
growing faith might overtake the hearts of his people, and his
people the affairs of the empire. "46 Christianity was forbidden
officially in 1614 and thousands of Japanese Christians were
tortured and executed. For more than two hundred years Japan
established a policy to close her nation from the rest of the
world, except for the trade with Holland, at Nagasaki. Tokugawa
45 Minoru Hayashi, Learning from the Japanese New Religions .
215.
46 Tetsunao Yamamori, Church Growth in Japan. 26.
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Shogunate used Buddhism to wipe out Christianity systematically
from Japan. Its system is called Danka , which requires "all
families to be registered with one of the country's many Buddhist
temples. "47 The influence of this system seems to still be
noticeable in rural areas of Japan. The family grave is taken
care of from generation to generation by a temple to which the
family belongs. The eldest son, who is heir of the family, has to
assume responsibility for this grave. The relationship between le
(a family unit) and a Buddhist temple is so closely connected that
Christianity cannot easily break into this relationship.
Protestant churches began their mission in Japan in 1859,
when "the anti-Christian edict of 1614 was still in effect. "48 The
time was ripe for mission and the church growth rate was the
fastest ever in Japanese Protestant Church history. This was
because "the Tokugawa Shogunate was collapsing, the nation was
entering into a quiet, nonviolent revolution, and there was a
displaced generation of highly qualified, eager, and young Samurai
looking for a new purpose in life. "49 However, its success was
limited to main urban areas. so Yamauchi explains the reason why
Christianity was not accepted in rural areas. "Various
restrictions weighed heavily upon the individual and his
individual self was hardly emancipated from the collectivity of
47 Yoshio Tanaka (editor), Japan As It Is. 291.
48 Yamamori , 27.
49 Masumi Toyotome, "To Reach Japan, Smaller is Better," 237.
50 Yamamori, 34.
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family and hamlet to which he belonged. "Si This reason is quite
understandable in light of what we have discussed above about the
effect of Japanese culture on behavior. Nevertheless, Protestant
mission did succeed in some rural regions. There were several
reasons for this partial success. First, the converts were middle
class people who were literate people, land-owners, and
manufacturers. Their conversions were made in a family unit.
Second, the regions of relatively good receptivity were advancing
in industrialization compared with other rural areas. Third,
"during the similar period of rural receptivity, there was a
movement for people's rights. "52 Thus, receptivity was found only
where traditional family and communal ties had been loosened or
weakened, or among those who were free from these social ties.
Yet, industrialization itself does not necessarily create
receptivity, because the present industrialized Japan seems to be
tied up in each company unit with social ties which have a similar
function to the rural areas.
The initial success of Protestant mission efforts in Japan
was later blocked for several reasons. One of the main reasons
was the rise of Nationalism, which created the atmosphere of anti-
Westernization. The Meiii government was unable to control "a
real fusion of values in the transition period from feudal to
modern society. "53 The government enforced family ties in
51 Yamamori, 36.
52 Yamamori, 36-7.
53 Yamamori, 69-
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accordance with "the emperor system," i.e. Shintoism. 54 "The
family and the nation were considered as concentric communities,
with the nation being an extension of the family- "55 This fusion
resulted in fascism and totalitarianism in World War II. During
this period, Christianity was reckoned as the enemies' religion.
After the War, there was the period of "Christianity boom"
(5-6 years). 56 Many Japanese who struggled to find a new way of
life came to the Church perhaps with some curiosity. Protestant
churches planned several evangelistic campaigns trying to meet
this trend, focusing on rural areas since urban areas were
devastated by bombing and air raids. Once the boom had subsided,
the results of these efforts were not long lasting. 57 in this
transitional period, Christianity again could not penetrate into a
traditional community which was bound up with several giri duties .
However, we can find ways in which Christianity has left its
mark on Japan. Christian values seem to be welcomed by many
Japanese who had contact with Christianity through mission
schools, Sunday schools, and Christian literature. 58 a government
survey indicates that "almost 3 percent of the total population
designated themselves as Christians," "in answer to the question
of religious affiliation," though the official Christian
population over the total Japanese population is less than 1
54 Ibid. , 69-70.
55 Ibid. , 70.
56 Akio Doi, The History of Japan Protestantism. 434.
57 Ibid. , 435.
58 L. Nitobe, "The Penetration of the Life and the thought of
Japan by Christianity," 72-4.
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percent. 59 in accordance with my experience, there are many people
who favor Christianity over other traditional Japanese religions,
although they are not practicing Christians.
Most of the Japanese respect Christianity because of its
demand for a high moral life style, but regard it impractical in
Japanese society. I have heard a man say, whose wife has been a
Christian for a long time, "My heart is ready to be a Christian,
but it is not a good time because my business would not go well if
I became a Christian." A mother does not like her son going to
church because he will be narrow-minded. She indicates that a
Christian cannot meet any giri duties in the Japanese society,
which is crucially damaging to her son's future success.
Christian cults ruin the image of Christianity. Non-Christian
cults also make the Japanese more cautious than ever toward any
religion which requires commitment.
To sum up, Protestant mission efforts were successful only
among those who were in transition or who were separated from
traditional units. Japanese churches are still struggling to find
out the way to penetrate into the heart of the ordinary
traditional Japanese. However, most of the Japanese, especially
the younger generation, are eager to know Christianity because of
its cultural and intellectual appeal to them. It may partly be
due to the great mission endeavor since 1859, and partly due to
Western culture's influence through mass media. Some may come to
church or be awakened by responding to God's grace. Still, actual
commitment to the Lord is quite a different matter. Even though a
Japanese is led closer to the Lord, it is extremely hard to cross
59 Bernardin Schneider, " Japan's encounter with the Bible,"
75.
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the boundary between a Christian and non-Christian. Sometimes, to
become a Christian means hurting one's own parents in some way or
another. It seems that Christianity, in most of the cases, is
against the Japanese traditional values. How can we present
Christianity as a religion/way of life friendly to Japanese
culture? It is the issue of the next section.
A Possible Evangelistic Strategy for the Japanese
We have discussed how the Japanese behave and think about
Christianity- Preoccupation with social interaction and
relationships is one of the biggest obstacles which prevent the
Japanese from coming to the Lord. There may be other cultural
barriers, especially this-worldly religious felt needs, since the
Japanese seek their prosperity, success, and safety in their
present life not after-life. I will now try to present a possible
evangelistic strategy for the Japanese which will confront the
barriers caused by Japanese behavioral characteristics.
The relationship one has with Christ must be nurtured within
the Japanese traditional social ties, in a way that it would
affect these ties in a positive way. How can we help the
Japanese think that Christianity works well in Japan as Shintoism
and Buddhism seem to do? The first step is to help them begin
where they are in the order of salvation, in any way they can. We
must not be in a hurry to make the Japanese Christians too
quickly- In this stage, a perspective of "a centered set" is
helpful to discern the spiritual situation of the person.
During the first stage of the order of salvation, then, how
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can the Japanese open themselves to God? We have to consider
first how prevenient grace is working among the Japanese. Some
Japanese have a vague image of God who created the universe and
sustains it, and try to live morally in accordance with
traditional Japanese virtues, such as giri , on, omoiyari . Some
are already members of certain religious groups and live sincerely
according to the light which is given to them. Some are eager to
do volunteer work from the motivation of humanism. If their
hearts are sincere in responding to the light which has been given
so far, these works can be regarded as the first fruit of
prevenient grace. Thus, they are a sign of the response to
"uncreated grace." We should not deny these sincere attitude in
them. Rather we should encourage them to keep doing these good
works. These people's hearts are directed somewhat toward the
center, though not yet definitely. There are some who are totally
materialistic, have not yet any concern about God or moral
virtues, and do whatever they want. For these people, any good
work which conveys the presence of God's activity (i.e. "uncreated
grace") must be the best way in helping them turn themselves more
toward the center. What kind of means of grace (good works) can
be offered to these people?
Contact with a Christian or Christians is the most basic way
to convey God's grace. Every single Christian is Jesus himself in
Shaliach, and the Lord dwells in His community. Any good works,
in which non-Christians participate with Christians, will serve as
channels of God's grace and give them opportunities to respond to
God's grace. In what setting should we do this? It must be quite
an ordinary setting, such as at home or in daily activities, not
in church buildings. We should not start with typical personal
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evangelism. Rather we should be with them, chat with them, and
show them how we are ordinary Japanese with a Christian
distinctive. However, the majority of the Japanese have no
contact with Christians in their lives due to the small number of
Christians in Japan. Japanese churches /Christians have not yet
developed a means of contact with the Japanese non-Christians in
an ordinary setting. While Buddhist temples and Shinto shrines
are open and accessible to the public most of the day, churches
always appear closed except for Sunday morning. People seem to
have an impression that churches are only for believers. Prayer
for blessing in Shintoism is available for anyone without a
particular commitment to the belief. Churches must be open for
all those who wish to receive God's blessings without serious
religious inquisition. In this area, Japanese churches have much
to do.
The next step for those whose hearts have already turned to
the center, i.e. God, is to help them in directing their aim more
accurately at the center, and to assist them as they draw nearer
to the center. This is the stage of awakening. The general
principle for this stage is again to continue to help them
participate in God's presence through appropriate means of grace.
As Wesley says, tragic accident and natural disaster may awaken
people's hearts, but it is also true that these dire events may
cause them to have negative feelings and questions about God.
Why, for example, does God allows such tragedy? A more positive
strategy should be explored. One of the ways of awakening must be
to help them realize the fact that God is a personal being who
loves them and to whom they must feel much on.60 if they feel on.
60 Boyle, 62-66.
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they also feel shame, because they have not responded properly to
on, which they received from their God without even knowing that
they did. They naturally feel on obligation from hotokesama
(their ancestor spirits), since their close relationship and
actual "on, " because they believe that they receive well-being
from their ancestors. Then, what kind of actual means of grace
can be assigned to them?
One of the means will be to help them take part in any good
works in which God's love, mercy, justice, and sovereignty may be
reflected, such as ministry for the poor, refugees, the
handicapped, and other social concerns. In this area of ministry,
we evangelicals have not developed a proper strategy, fearing
slipping into a liberal social Gospel. We must reflect God's love
to those who are afflicted. Our good works should be motivated by
our heart responding to God, not merely out of humanistic
compassion. Another way of helping people in their awakening will
involve using any means of grace in which God's word is presented
even partially. Some examples are prayer with God's word in it.
Christian oriented fellowship, activities for children, families,
youth. In this stage, the Lord's Supper might be used as the
means for awakening people.
After having been awakened, they may be ready for going to
church services and other activities. However, their feelings and
thoughts in practical matters may deter them from going further.
In other words, being a Christian may not work out well in their
daily life, where so many traditional social ties demand them giri
obligations. Two things must be dealt with in this stage of
awakening. One is a teaching ministry, in which we have to inform
them that God appreciates their direction (as a centered
Yokoyama 118
Christian) and their heart for God (subjective religion), even
though they do not become members of the Church by baptism. The
other is to let them continue to respond to "uncreated grace"
through participating in various available means of grace. By
doing this, they would become closer to God, become more
confident, and receive wisdom to live their life positively as a
Christian in the midst of Japanese social ties. For these people,
we have to offer various means of grace at flexible time-settings
which are readily available. We should not push them to come to
church. Rather we should go to them with God's presence. Once
they reach true repentance, they may want to receive baptism.
Jesus commands us to make them disciples of Jesus, not necessarily
get them to be baptized, although this is an important step to be
taken at some point. The sign of true discipleship must be
reflected in good works.
At this stage, we have to consider exactly how Christianity
works in Japanese culture. Social relativity seems to be totally
incompatible with the biblical view of a definitive way of moral
codes . The Japanese believer may struggle with the tension
between "giri" obligations and God's will. The ordinary Japanese
also struggle with the tension between giri and ninjo. As a
result of the struggles, one may come to conclude that giri duties
are not absolute codes, but can be excused on some occasions. On
the other hand, if Christians think that they need not be
sensitive to giri at all, they are wrong. Social relationship is
the arena for Japanese morality. Christians may have to be even
more sincere to meet these obligations than ordinary Japanese as
an expression of the love of God. It is an application of Jesus'
teaching that one's righteousness must be better than the
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Pharisees ' . Giri obligations tend to be a mere superficial matter
without a sincere heart. It is in this area that Christians show
their inner heart toward God. Japanese pastors teach believers to
come to church service: every single Sunday. Although our first
priority is to God, a certain giri duty to others on a particular
day may come as the first priority before God in terms of loving
one's neighbor as oneself. Regarding other moral virtues, on,
omoiyari must be presented with our great love which originates in
God. Doing this obligation with love must become the "light" of
God by which the Japanese may glorify God (Mt.5:16). God is aware
of and is in control of all our works for giri outside the church.
One of the delicate social ties is that of the family. In
particular, when only one member of the family becomes a
Christian, this may be a threat to the whole family, because
he/she becomes different and may break away from the family unit.
In this case also, I emphasize the point that he/she must become a
better family member than before in terms of remembering the
ancestors (not spiritually worshiping them as gods), and
respecting family ties. One can be buried with the ancestors in
the cemetery of a temple if this is what the family wants. It
would be better for Christians not to participate in any religious
liturgy of other religions, but they must love the members of
their families with good works.
In a business world, many social gatherings will be required
on the basis of giri. In this case, drinking, smoking, and gossip
become a problem for Christians. We should not bind ourselves
with Christian legalism, which tends to lead us to set boundaries.
We have the freedom to drink or not to drink for the sake of God,
as St. Paul says,
"To the weak I became weak, so that I might win the
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weak. I have become all things to all people, that I
might by all means save some. I do it all for the sake
of the gospel, so that I may share in its blessings. si
This does not automatically means that we do whatever others want
us to do beyond our conscience. We need to be sensitive to the
Spirit's guiding in this area.
Therefore, it is plausible to say that Christianity can meet
any giri, on, and omoiyari duty with sincere heart of love, a
heart which surpasses the heart of obligation of the ordinary
Japanese, since it originates in the love of God.
As mentioned above, those Japanese who live in so called
Christian nations are generally very open to the Gospel. For
several reasons, first, their social relationships have been
severed due to transition. Secondly, in their present socio-
cultural setting Christians are in the majority. Thirdly, they
(especially housewives), are lonely and vulnerable due to the
language barrier and unfamiliarity . There will be many more
opportunities in those countries to offer opportunities to
experience the presence of God's "uncreated grace." Even though
the percentage of practicing Christians in these countries may be
quite low, the Christian spiritual heritage can be seen in various
places, such as on the street, in school, in the arts, and so
forth. For example, in the greater London area in England, there
are approximately thirty thousand Japanese expatriates, and in
suburban areas around New York City, a hundred thousand Japanese
expatriates are said to reside. These settings surely gives us
great mission opportunities. However, where Japanese Christians
go forward to take advantage of this receptivity, it often does
not work well. Those being evangelized generally because they
61 1 Corinthians 9:22-23.
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become cautious in relating to other Japanese. They also tend to
feel much freer with Westerners speaking about religious matters .
However, great mission opportunities such as these do not
necessarily lead to lasting fruit when those Japanese return to
Japan after three to five years. They will be returning to the
traditional social setting, where Christianity tends to be viewed
as an impractical religion in Japanese soil. Thus, even though
there are those who have been awakened or have confessed their
faith in Christ, they tend to lose their faith or stop working out
their own salvation. Therefore, all aspects of what we discussed
above come to be quite important in evangelizing Japanese
expatriates, namely to let them do good works, so that they may be
able to respond to "uncreated grace," and learn to live as
Christians without breaking traditional social ties. This
strategy of good works can apply to evangelism of Japanese
expatriates while they live overseas, and as they return to Japan
to face the struggle of continuing in the faith in God to which
they were introduced overseas .
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CHAPTER 5
CONCLUSION
Good works have been neglected in Protestant theological
circles. Yet Matthew's gospel reveals how the aspect of good
works (deeds) are interrelated with every element of the
salvation, � the proclamation of the kingdom of heaven,
discipleship, recompense, and relationship with God/Jesus. Good
works are not mere ethical codes for Christian community, but are
also the expression of the Christian life itself. John Wesley is,
in this respect, one of the great theologians who integrates good
works with the whole theology of salvation. Grace is the only
cause of our salvation and good works which express a measure of
faith are the best way to respond to this cause, namely "uncreated
grace." The presence of God's activities become more dynamic in
the presentation of the kingdom of heaven through good works
(deeds). As far as human response is concerned, good works are
also quite an effective and natural way to reflect one's inner
attitude to God. Christian salvation may start with prevenient
grace, which is freely given to anyone as a universal benefit of
Christ's atonement. It can be assumed that every single person
can respond to "uncreated grace" of God by his/her free choice.
Some may have already turned to God in a vague way, even though
they have not yet heard the Gospel. This is the first step in the
order of salvation. This initial movement toward God must be
assisted so that the person is drawn closer to God/Christ. In
this process, good works as a means of grace are indispensable for
one's spiritual growth.
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The Japanese have not responded to the Gospel as easily as
Western missionaries expected. They are actually responding at
the earlier stage of the order of salvation by doing good things .
As a result of Christian mission in the past, many Japanese favor
Christian virtues. The hardest barrier for them is the belief
that Christianity does not work in the midst of the Japanese
traditional social ties, since Christians tend to identify
themselves according to a perspective of "set boundaries." The
Japanese do respond to "uncreated grace" through the means of
grace which requires no absolute commitment or inquisition.
Japanese Christians have to cultivate non-believers ' hearts
through these level of good works at the beginning of the order of
salvation. Anyone's attitude of subjective religion must be
respected and nurtured, so it will grow more toward the center,
which is Christ. The way of life in God's love is compatible with
various obligations of on, giri , and omoiyari in Japanese social
ties. In order to demonstrate this compatibility to the society,
Japanese Christians have to go out into the non-Christian ordinary
social settings and live out the gospel in the context of social
obligations .
Generally speaking, any Japanese who are disintegrated due to
transition or other sociological reasons are quite open to the
Gospel. In this regard, Japanese expatriates, especially those
who live in the so-called Christian nations such as the United
Kingdom and the United States of America must be focused on. The
mission to respond to this evangelistic opportunity must be a part
of the great task of evangelizing the masses of non-Christian
Japanese who occupy ninety nine percent of the total population.
An evangelistic strategy based on good works could be effective
for the Japanese who are both in their home land and abroad.
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